Influence of literature is by far the best. There is this 
expansion of the citta in all cases, excepting in those who 
arc unusually resistant to all sense of beauty. This is the 
moment of aesthetic enjoyment. All the particular phases 
of the citta are comprehended in this state, when the citta, 
which is at balance, pervades all particular phases of it. 
There is no conflict in this state being present in all these 
different manifestations of the citta. But no particular mani- 
festation can be comprehended in another particular mani- 
festation ; because particulars arc always at war with one 
other. The universal content of gold is present in all parti- 
cular manifestations of it, in the shape of necklace, or a 
bangle or a bracelet.' But a necklace is not comprehended in 
a bangle ; and it can never be. If it were possible to enjoy 
the universal content of Rasa, underlying all particular 
manifestations of it, like Srlngara and Hasa, or Madhura 
and Amla, then the delight arising out of it, would be 
unlimited. But the enjoyment of a particular manifestation 
can never give this uncircumscrlbed and unlimited sense of 
delight. The citta which has regained its balance, is not 
impeded in any way. But the limited citta, with its 
motivations, is almost always impeded, and is a bar to the 
free and detached enjoyment of aesthetic pleasure. 

The great importance of Vibhavas is to be studied, 
from this stand-point. Vibhavas help in the restoration and 
gaining back of the original balance. It has already been 
noticed that this balanced state is the universal content of all 
particular manifestations. Vibhavas which replenish the lost 
sufficiency, thus help in gaining back the original balance, 
just as ahara in Ayurveda is to make good the deficiency of 
- depleted dhatus, as also of the mala dhatus (Caraka. Sutra- 
sthanam. 28.3). Caraka in Sutra-sthanam. 28.2. writes, how 
a balance of dhatu and mala must be effected. In 28.3, he 
says further that Just as bodies are the result of foods and 
drinks, so also diseases are born out of foods and drinks. It 
is useful to remember that bodies are 'bhava', a source of 
troubles and disquiet. There is happiness only when the 
bhava is free from the play of Rajas and Tamas. This free- 
dom is possible, because there is Sakti, which Is of the 
nature of aprakrita visuddha sattva. 



Bharata in Ch. VI describes the process of Rasa- 
rcallsation. In p. 288-9 of Natya-Sastra (G.O.S.) Vol. I, 
Bharata writes, "Yatha hi nanavyanjanusadhi-dravya- 
samyogadrasa-nlshpattir bhavati. Yatha hl-gudadlbhir- 
dravyair-vyanjanau-sadhibhischa sadabadayoo rasa nirvar- 
tante tatha nana-bhavopagata apl sthayino bhava rasattvam- 
apnuvanti . . . Yatha hi nanavyanjana-samskritam annam 
bhunjana rasanaswadayanti sumanassa purusa harsadinscha- 
dhigacchantl, tatha nanabhavabhlnayavyanjita vaganga- 
sattvapetan sthayibhavan-aswadayanti sumanassa prekshaka 
. . . adhigacchanti". ss This illustrative reference . to the 
evolution of Rasa has been taken to mean that Bharata was 
drawing upon paka-sastra, and had nothing to do with the 
wider philosophical background of the problem, which under- 
lies the speculations of both Bharata and Ayurveda. Mm. 
P. V. Kane in his "History of Sanskrit Poetics", p. 346 
(1951) notes how Bharata's Rasa-concept was influenced by 
paka-sastra. The textual support of Mm. Kane and of those 
others who are satisfied with explaining away Bharata's 
Rasa-sutra as a branch of paka-sastra, seems to be the 
following statement of Abhinavagupta. Abhinavagupta writes 
explaining the text of Bharata. "Dravyam gudadi esam paka- 
kramena samyagyojanarupat-kusala-sampadyat-samyogat". 
Again "etaduktam bhavati. Pakarupaya samyag-yojanaya 
tarat-alaulika rasa jayate". These texts have been interpreted 
to mean that the background of Bharata's Rasa-speculations 
Is the paka-sastra. 

But it appears that when Bharata was speaking of the 
evolution of Rasa, and Abhinavagupta was comparing the 
process of evolution as very similar to that in Paka-sastra, 
they are thinking only of the change that comes over bhava 
as a result of paka. The root "pacati" means not merely 
cooking ; it also means "coming to a fruition" or a change. 
This last meaning comprehends all the diflerent senses, in 
which paka may be used. Abhinavagupta in speaking of 
paka was referring to the change which comes over bhava 
at the moment of Rasa-realisation:*- Paka pro-supposes the 
existence of Sakti. Bharata's awareness of the presence of 
Sakti in Rasa enjoyment is evident once again in his 



reference to visuddha-sattva as the soul of Rasa. (See Chs 
IV and V). 

The fruition of anna Is not In itself ; it looks forward 
to apa. The fruition of apa again is not In Itself : It looks 
forward to tejas. It appears that the Chandyoga Upanisbad 
tacitly recognises the gradual evolution and refinement of 
tejas from its first beginnings in anna. The activity of tejas 
thus presupposes the existence of both anna, which Is of the 
nature of ahara, and apa which is prana. This Is very strik- 
ing, for anna without apa, cannot undergo any change. If 
anna had been heated alone without any apa, anna itself 
would be destroyed, and there would be no paka. If on the 
other hand, apa had been heated without anna, there could 
again be no change, for pure apa without an admixture with 
Jtshlti, does not undergo a change. Paka is only possible 
when anna In annamaya kosha mixes with apa in the prana- 
maya kosha, and the two together are processed by fire or 
tejas of the manomaya kosha. This Is the paka, which Bharata 
and Abhinavagupta had in mind, when they spoke of Rasa- 
evolution as the result of paka. Rasa-evolution is only a 
processing and a change of the original ahara In the form 
of vibhava, and its gradual sublimation in the manomaya 
stage. The Vafcesika analysis speaks of this paka, which 
comes over "kshiti" in the presence of water. Pure water, 
however it may be heated, undergoes no change. But in the 
presence of earth, an apparent change comes over water. 
This change, according to the Vaicesika analysis, takes place 
in the atomic plane, or in paramanu. (Bhasa-pariccheda. 105). 
So also "anna" in the presence of "apa" shows marks of 
change, when tejas is applied to it. This is the paka, spoken 
of by the Upanlshads, as also in the Vaicesika system, This 
is also the paka, spoken of by Bharata and Abhinavagupta. 
as meaning only a change from one state to another. The 
emergence of Rasa from bhava is as definitely a change 
from one state to another, as the preparation of soup from 
its raw materials and Ingredients. It should be noted that 
while Bharata stops with the manomaya kosha, where the 
work of tejas begins, the Upanishads pass on to discuss fur- 
ther stages of sublimation in akasa. smriti and asa 
(Chandyogya. 7. 12-14). Jt is well-known how this analysis 
leads to more and more comprehension, until the perfection 
of bhuma Is reached (Chandyogya. 7. 24.2). But it appears 



that Bharata feels that a work ot art cannot proceed with 
this purificatory process beyond the sattva-suddi stage. This 
stage is confined to manomaya kosha. This is possible 
because the concept of paka, which has very largely domi- 
nated early aesthetic separations, is also centred in manas, 
which is the seat of tejas. 



VI 

Caraka's ahara-mulabhyam rasa together with the 
Upanishadic ahara-suddhau sattva-suddhi seems to have 
paved the way for Bharata's Rasa-speculations. If Rasa be 
rooted in ahara, then good and healthy food should make for 
a healthy mind. The Chandogya Upanlshad (7.26.2) writes 
how beginning with ahara-suddhi, a process is set in motion 
which leads to emancipation. With ahara-suddhi, the sattva 
becomes purified ; with the purification of sattva.. steadfast 
smriti or memory is to be had ; and with the attainment of 
this perfection of memory, which knows no limitations of 
space and time, the citta is set free. The great importance 
of this passage from the Chandyogya Upanishad is that here 
it is clearly recognised that the mind is entirely dependent 
on the nature and quality of food, that is taken in by the 
body. 

This concept of the necessity of having purified ahara 
for the attainment of a purified sattva, seems to have deeply 
influenced the speculations of the writers on rasa. The in- 
sistence on having particular vibhavas or aharas in the case 
of particular Rasas, seems also to proceed from this consi- 
deration. For instance, in the case of Srlngara, the appro- 
priate vibhavas are according to Bharata, 

Rtu-malayalam karal janagandharba-kavya-sevabhl 
Upavana-gamana-viharal srlngara-rasa samudbhavatl™ 
(G.O.S. vol. I. 6.54). 

In the case of Hasya, the appropriate vibhavas or aharas 
again, are sa cha vlkrlta-paravesalamkara-dharstya-laulya 
kuhakasatpralapa-vyanga-darsana dosa - daharanadlbhirvi- 
bhavai-rupadyate." (G.O.S. v. 1 p. 313-4). and so on with each 
of these Rasas. It has already been noticed how close is the 



parallelism between the after-effects of a treatment with 
madhura and the attendant effects of sringara, or those of 
amla with their counterparts in hasa. What is to be noted 
here is this. Just as certain specific things, unmixed with 
others, are prescribed for particular Rasas in Ayurveda, so 
also certain vlbhavas which are no less ahara than those 
prescribed in Ayurveda, contribute to the evolution of par- 
ticular Rasa. 

The prescription of particular ahara for the promotion 
of a specific Rasa Is well-known in- Ayurveda. In Sutra- 
sthanam, Ch. 27, Caraka discusses different ahara or anna, 
as contributing to the evolutlpn of these different Rasas. In 
this chapter on appropriate food and drinks, Caraka dis- 
cusses in detail how different kinds of food help promote 
a particular Rasa. This knowledge is very important for the 
physician of the body, as also for the physician of the soul. 
Caraka discusses for instance, the Rasa-content of different 
varieties of paddy with 'tendrils (Sutra". 27. 5-9), of different 
kinds of meat as contrjbuting to these different Rasas (Sutra. 
27, 10-25). Caraka discusses the Saka-varga, the phala- 
varga, the harita-varga, the nadya-varga, jala-varga, dugdha- 
varga, ikshu-varga and many more. Caraka discusses in all 
twelve categories of food (Sutra. 27.62). All these are con- 
tributing to the development of the body and the soul. In 
Sutra-sthanam 28.2, Caraka writes how rasa, rakta, mamsa, 
meda, asthi, majja, sukra and ojas are all rooted in ahara. 
"Pusyanti twahara - rasadrasa - rudhlra - mamsa - medosthi- 
majja-sukraujamsl pancendrlya-dravyani dhatu-prasada- 
samjnakanl"." Again, Caraka writes it there be an increase 
or decrease of bodily rasa, appropriate ahara to restore thp 
balance of disturbed Rasas, might be prescribed (Sutra. 
28.2). This is so because rasas being rooted in ajiara, can 
be augmented or diminished by appropriate aharg. (Sutra,. 
28.2). 

In Sutra-sthanam. 28.5, Caraka looks at spuntj, touch,, 
vision, taste and smell as all different forms of ahara. These 
aharas when unsuitable or unpalatable,' give rise, tp 
diseases as much as change of seasons, parlnama or prajna- 
aparadha. The great Importance of vlbhava in the evolution 
of Rasa Is to be looked at from this standpoint. Bharata 
writes. 



snsi^firf^ HTTP Wl $f<W. Hftfem H 

(G.O.S. V. 2. Ch. 10. 100b-102a) 

Though Bharata is speaking of Carlvidhana, it is use- 
ful to remember that his use of the word "ahara" in the 
above context has almost universal validity, and applies to 
all forms of ahara. Bharata says in the strain of Caraka, 
ahare adhistitha prana .... This being so. Just as the 
good physician carefully chooses proper diet, so also the 
good poet and the dramatist should be particularly careful 
about appropriate vibhavas. In Ch. 10, 97-100a, Bharata 
writes again, 

*Fsrrt srcffcirci fisfft hW 'foil 

3c4l«l*lH itfw WJJjI&H % II 
airart+KJUEtol^ftfiMI+lGftiPII I 

ji\'*tiii ii^i ftfawmiRwRi' wns^n 
fret srarfeiRg ^irart ^i^^rh i 
IBM' % Pftfa ^s <t(wfi(B OTT II 

The background of this passage from Bharata is to be sought 
in Caraka and Susruta. There is little difficulty about the 
presence of the concept of ahara in the kindred specula- 
tions of Bharata, and those of Caraka and Susruta. What 
is even more significant is this. Bharata takes over the 
details, regarding vyayama and their bearing on the ques- 
tion of purgation. 

Four distinct stages are clearly marked out in 
Bharata's analysis. These stages exactly correspond to their 
counterparts, In the treatment of the physical body in 
Caraka and Susruta. These stages In Bharata are (1) to get 
rubbed with oil (10.97) ; (2) after being rubbed with oil, to 
do some physical exercise in the gymnasium (10.98) ; (3) 
the third stage. Is to be purgated with snuffs or cathetar 
(10.99). The last stage after being treated with snuffs and 
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cathetar. Is taking In wholesome food (10. 100). All these 
stages can be traced In Caraka's analysis of vata-vyadhl 
(Cikltsa-sthanam. Ch. 28). This again is highly significant, 
for ahara which lies at the root of Rasa, is essentially an 
activity of vayu, operating with hrdaya. 

Caraka In SIddhi-sthanara, Ch. 1. 17, speaks of the 
wholesome effects of oil in counteracting diseases of vayu. 

aa «m% trerenS jffcf ' Efij qofaiii/JlijteH II' 5 ') 
There is nothing- like oil in counteracting- vayu. For oil 
being of a sneha nature, removes the ruksmata of the body ; 
being of a heavy and viscous nature, it removes the rapidity 
and lightness of vayu ; and being of a warm nature, it works 
against the coldness of vayu and quickly tranquilises the 
mind, and thus contributes to the development of strength 
and brightness, appetite and growth. In Sutra-sthanam. 
5. 30-1, Caraka speaks again of how oil counteracts the 
unbalance produced by vayu. 

1 W%I <tltfldlt 1 *Mlg-j*iilg: 1 

w5ft^irtR?i 3Tf: wsr-iwirflrani 
^■ww trcflftRhr ramra' sterSfarc: ii 

Bharata's dependence on Ayurvedic speculations in his 
analysis of Cari-vidhana is so manifest, that even Abhlnava- 
gupta is forced to admit that purgations and administration 
of oil are all from Ayurveda. Tasya vasti-vidhlscha taila- 
ghritadibhi yathadcsakala-prakrititi mantabyamayurvedat. 
(Abhinava-Bharati. v. 2. p. H6). Abhinava combines two 
separate processes together, which on a closer analysis 
belong to the two distinct stages. 

After having been rubbed with oil, the young man does 
physical exercises. This second stage in Bharata's analysis Is 
a distinct echo of Caraka's Sweda-adhya (Sutra-sthanam. 
ch. 14). Caraka notes how In almost all types of Sweda. the 
patient has first to be rubbed and treated with oil. This Is 
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so in "prastarasweda" (Sutra. 14.17), in "nkdi-sweda" 
(Sutra. 14.18), "pariseka-sweda" (Sutra. 14.19), "a'b'agaha- 
sweda" (sutra. 14.20), "jentaka-sweda" (Sutra. 14.21), 
"asma-sweda 1 * ((Sutra. 14.22), "kutl-sweda" (Sutra. 14.24), 
"bhu-sweda" (Sutra. 14.25), "kumbhi-sweda" (Sutra. 14.26), 
"kupa-sweda" (Sutra. 14.27) and "holaka-sweHa" (Sutra. 
14.26), "kupa-sweda" (Sutra. 14.27) and "holaka-sweda" 
(Sutra. 14.28)." 3 It appears that Bharata had a very Intimate 
knowledge of this treatment through sweda, practised in 
Ayurveda. The sweda-treatment of which Bharata speaks 
in Ch. 10, is Mragni-sweda. It naturally follows that Bharata 
should speak of vyayama as one of the recognised methods 
for bringing about sweda. (Ch. 10, 98). It is highly inter- 
esting to note that Caraka also speaks of Vyayama as one 
of the tested niragni-sweda, widely used by the physicians 
(Sutra-sthanam. 14.29). The predominance of Vayu in Sweda 
has again to be discussed in Ch. VII, where It would be seen 
that all Sattvika-bhavas are the result of Vayu-vikara. 

The third stage in Bharata's analysis is one of the 
most frequently used practices in Indian medicine. This is, 
as Bharata says, balartham cha nlseveta nasyam bastividhim 
tatha. (Ch. 10.99)." Taking of snuffs and the use of purga- 
tives are recognised modes for the treatment of vayu. 
Caraka in Sutra-sthanam. 20.- 11, writes ^f^jtelWHTg- 

sraFil^Pi i < 65 ' 

Bharata seems to be writing out the prescription for the 
treatment of a patient affected with wind, much as Caraka 
docs In the above passage. Nasya and Vasti are recognised 
methods for the treatment of Vayu, and Bharata clearly takes 
these over from the speculations of Ayurveda. 

Bharata once again prescribes a drink of barley (Jabagu) 
for one, who is to be purgated. This fulfils Caraka's demand 
that a purgated man must first take in a little warm water, 
followed by a course of barley drink. Caraka in Sutra- 
sthanam. 15, 15, writes, 8(3^ amf "ft 91% gatewftfEW' 

octroi aMgasnfey^Hi *wf*at *t-sn«i ^s^irt w£ qwKfft 

5iilrfd u ^riHiy<fe=rr »fRf3r^i 55ft c*m<m3> ; 

§hiir3to it*K$4tas5rcf«[*%ft sraai ' JitarSfiu < 66 ' 



Caraka in the above "passage also insists on taking well- 
■ boiled rice, along with the juice of mutton or other edible 
birds like lava or kapinjala. Bharata also prescribes exactly 
like Caraka that well-boiled rice is to be taken after a 
course of barley drink. Bharata writes in Ch. 10. 100, 

fWilFWlcr ^ 3JJI WF W& (PHI 

sfTgrcrftferr: mrr: srr°t jffru: afafern n < 67 > 

Abhinavagupta writes when commenting on this verse, 
^faftT ITffOT ^Ufa W^U: I nj3«ft ^ flrnRlffr n'^st: I 
It appears that Abhinavagupta is aware of the implica- 
tions of the concept of ahara in Bharata's speculations, 
and Its background In Ayurveda. 

There Is nothing new in Bharata's discussion of 
vyayama, and food and drink, appropriate after a purga- 
tive treatment. Bharata follows even the little details, 
prescribed in the Ayurveda. Two relevant passages from 
Caraka might be cited ; and -these would reveal the extent 
of Bharata's indebtedness to Indian medicine. Caraka 
speaks of the treatment of a patient, affected with wind. 

^ga-i-d wirara q^Tfw: ^5^ 5=1: 1 
^tSu.fmi^uii-AiK'M ^tg#;p : 11 

fWHW •dlWriKtui: ai-i<tWH: 1 
■^KItF' #5Hffa^ialMWW^: 1 

(Cikitsa-sthanam 28.23) 
Again, 

qr#5fiRt3^f tfKt^a^ga^ II 

tfgawWfcrii imft €%£$ g=if§3> ii 

■HliMrfiflRiinj^gR: *Bcf iff: I 

^^jm^ ififftm^ ii (69) 

(Cikitsa-sthanam 28.27) 



Sweet and sour, salted and pleasant diet, along with snuft 
and smoking, are the best remedy for diseases of vayu. 
The emphasis on sweet dishes and mutton Juices is 
typically Ayurvedic. 

The great Importance of vayu In Bharata's analysis 
seems to have proceeded from the consideration that It Is 
vayu, which makes for the contact of lndrlyartha with 
indrlya. Caraka similarly holds In Sutra-sthanam. 1.26, 

§3T5Wli airaW ftftqt (fr?fs¥t II < 701 
The three causes of both bodily and mental diseases, arc 
kala, buddhi and Indrlya. These may arise out of ayoga, 
atiyoga or mithya yoga. These diseases might be either of 
body or of mind. Bharata also discusses ayoga, atiyoga 
and mlthyayoga of indriya-indrlyartha with reference to 
mind. He confines himself to the unbalance produced In the 
mind by these three yogas of indrlya-lndrlyartha. The 
unbalance produced in the body by any of these three 
yogas of indriya-indriyartha, is to be treated by the doctor 
and the medical practitioner. 

In Sutra-sthanam, 15.16, Atreya says that ahara or 
food which restores the balance of bodily' dhatus, and 
makes the unbalanced bodily dhatus return to normality, 
is of a beneficial nature. Ahara which even when pro- 
perly administered disturbs the equilibrium of the body, 
and does not restore bodily balance, is ahita, or unsuitable. 
In Sutra-sthanam, 25,14, Atreya says once again that 
wholesome food contributes to the development of purusa, 
just as bad and unwholesome food is the cause of all 
diseases. Bharata in Ch. 22. 88-90 (G.O.S. vol. Ill) 
repeatedly says that indriyartha in the form of sabda, rupa, 
sparsa, gandha and rasa must be wholesome or 'ista', so 
that the mind might become "saumukha". This is a distinct 
echo of Caraka's emphasis on the necessity of having pro- 
per and wholesome food. 

The philosophic standpoint in which the same thing 
when taken in through the different senses appears as 
different, binds together the speculations of Alamkara and 
Ayurveda. The same thing, when acting in different roles. 
Is known by different names. Caraka in Sutra-sthanam. 



4.13. writes, qjfljfi gfrpf tfgf g^ tfTsjfarcnq^ | ^qr 

5¥ft gw w'lf ? vit wwT wifir i * ^ ^ sftiffr m a^i 

ifsfa: ^FWFfasiRi; - <Rg I'M imfitW HT^TfH I PD 

The same thing assumes different names, as it does different - 
works. Cakrapani explain: qg; n^ip jpfaif uan\im \ H, S3=T 
'I^fW^nrafJB^opj^HFRHt *Rift mtil vflft S§!)^ J^ffr 

5fir. ^^PRTPsrgrp" ^tPrr; 5(?r ywl'iM^* i>i: ^prateg- 

The same man might be a cook, a potter, a blacksmith, or 
a digger of ground ; their respective works are cooking, 
modelling of pots, fashioning of Iron implements, or up- 
turning the soil. The guna in the cook, is the knowledge of 
cooking, in the potter, the knowledge of clay-modelling, in 
the blacksmith the art of casting. Caraka In Sutra-sthanam, 
26.26 describes how substance and quality always go 
together. A substance might sometimes become operative 
on account of its character as dravya, and at other moments, 
operative on account of its qualities. Caraka writes, 

*jfrR!fi? cf OTftJt"?!! *ETf#5i ?R(. 55T JfTf#tT H5fa*....1% 

Caraka In Sutra-sthanam, 26.37, writes gunas can never 
subsist in gunas ; and so the physician means by rasa only 
a particular quality of the thing, charged with rasa. This 
mutual dependence of dravya and guna is brought out 
even more clearly In Sutra-sthanam. 1.23, Caraka writes, 

jprrfSnTT.- *wg»m ^^ <w<«/9 ^i 
s?ssi'. www) g fisSw: wrw 5111: 11 e» 

So substance and qualities can never be separated. All that 
takes place Is this. Sometimes, substance predominates in 



the effect produced ; sometimes It is the quality. But though 
there may be relative predominance of one in a particular 
state, there can never be a pure substance without any 
quality, or pure quality without a substantial basis. This 
impossibility of ever having pure substance or pure quality 
was to colour the later speculations of Saiva, Pratyabhljna, 
Sakta and Vaisnava systems. 

It appears that the aswada of Sringara and Hasa is a 
guna-pradhana aswada, while the aswada of Madhura and 
Amla is a dravya-pradhana aswada. But substance and 
quality always "go together. There is more point in Bharata's 
analogy of cooking in describing the evolution of Rasa 
than what is apparent on the surface. First, the concept of 
cooking, in so far as it means a change of state, is common 
to Ayurveda and Alamkara. It is ahara in both cases. Now 
the recipient sense-organ is the palate ; now It is the eye 
and the ear 3 . In both cases, through the gratification of the 
Indriyas, the mind is pleased. 'What is important to remem- 
ber in the present context is that Caraka's ahara is dravya- 
pradhana, while Bharata's ahara is guna-pradhana. But 
substance can never be without qualities. Inspite of this 
relative predominance of dravya and guna in these two 
forms of ahara, the cltta-sattva is equally gratified by 
both. This seems to be the philosophic background of how 
sense-impressions in the form of vibh'avas are being changed 
into the bliss of aesthetic enjoyment. 



VII 

Once this philosophical position is accepted, it remains 
to be seen how subjective as well as objective difference 
make for divergent responses, even when the object or 
the subject may remain the same. Sense-knowledge or ahara 
is a relation between subject and object. A closer analysis 
of this relation would reveal that cognition which Is know- 
ledge of vibhava, might differ with the difference of the 
subject, when the object Is the same.;" or-, It might differ 
with the difference of the object, when the subject Is un- 



• Dr. Beare's "GreeK Theories ot Elementary cojjnlllon from Alcmaeon to 
Aristotle" (I00C) may bo profitably consulted. 
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changed. These subjective and objective differences account 
for the very great differences between different responses, 
which must finally decide the nature and quality of art- 
experience. 

It Is easy to see how emotion, which Is a subjective 
reflection of an objective thing. Is an Ingredient of 
consciousness. Stimulating situations give rise to wide- 
spread ordered repercussions throughout the body, felt as 
clearly marked colourings of consciousness. A detailed 
analysis of these repercussions In the body and the mind 
will be made In Chapters VII on sattvikabhava and VIII 
on vyabhlcharlbhava. The patterns In organic response 
assume the forms of fear, grief, Joy and anger and other 
emotional states. They arise for the most part when per- 
manent or periodical tendencies of the individual are 
suddenly either facilitated or frustrated. I. A. Richards 
thinks that these responses are far less dependent upon 
"the nature of the external stimulus than upon the general 
internal circumstances of the individuals' life at the time 
the stimulus occurs" (Principles of Literary Criticism, 
1938, ch. XIII). 

These emotional states, with pleasure and unpleasure, 
are customarily distinguished under the head of feeling 
from sensations, which are, as already noticed, very closely 
dependent for their character upon their stimulus. Thus 
sensations are ranked together as cognitive elements, con- 
cerned, that is, with the knowledge of things, rather than 
with the attitude or behaviour towards them, or our emo- 
tion about them. Pleasure, however, and emotion have also 
a cognitive aspect. 

Two main features characterise every emotional 
experience. One of these is a diffused reaction in the organs 
of the body brought about through the sympathetic sys- 
tems. The other is a tendency to action of some definite 
kind or group of kinds. These extensive changes in the 
visceral and vascular systems, characteristically in respira- 
tion and in glandular secretion, commonly take place in 
response to stimulus which call some instinctive tendency 
into play. As a result of all these changes, a tide of sensa- 
tions of internal bodily origin comes into consciousness. It 
is generally agreed that these sensations make up at east 
the main part of the peculiar consciousness of an emotion. 



These sensations or images of them are then a main 
ingredient ot an emotional experience, and account for Its 
peculiar "colour" or tone, for the voluminousness and 
massiveness, as well as for the extreme acuteness of emo- 
tions. But of equal importance are the changes in conscious- 
ness due to reactions in the nervous systems which control 
movement, governing muscular response to the stimulating 
situation. 

I. A. Richards minimises the importance of the external 
stimulus, and emphasizes the general internal circumstances 
of the individual's life. The Indian analysis recognises the 
equal importance of both the external stimulus, and the 
general internal set-up of the individual's life. This last 
has played a very important part In Rasa-analysis ; it 
assumes the form of vasana. Rasa-enjoyment is impossible 
for one who is without vasana. The difference in external 
stimulus may give rise to the bheda of alambana or asraya. 
The difference in the subjective world may give rise to 
divergent appreciations of the same thing by different men, 
with subjective differences. 

In the objective difference, it is the ahara or the thing 
appealing to sense, which changes. A man may love a host of 
things. There cannot be, it seems, any limit to what a man 
likes or dislikes. With a great lover like Rupert Brooke, 
it might be. 

White plates and cups, clean gleaming, 
Ringed with blue lines, and feathery, faery dust : 
Wet roofs beneath the lamp-light ; the strong crust 
of friendly bread ; and many-tasing food ; 
Rainbows, and the blue bitter smoke of wood. 

(The Great Lover). 
It is needless to refer to Kalldasa's ramyani beeksya madhu- 
ransca nlsamya, both of which are forms of ahara ; or to 
Keat's sensuousness, where all Ave senses are gratified. 

The reason why a particular man may be in love with 
many things is that he has a soul which has many facets, 
eager to take in different kinds of experience. Keats spoke 
ot this many-faceted soul of the poet, when he wrote, "The 
poet is the most unpoetlc creature in the world" (Letter to 
Woodhouse. 27.10.1818.). The poet is unpoetlc In the 
sense that he has not a fixed, circumscribed personality. 



The approclator of a work of art or of any form of sense- 
knowledge, looks forward to Sattvlc, Rajas or Tamas 'ahara, 
as he is of a Sattvlc, Rajas or Tamas nature. If the Sattvic 
purusa takes In Sattvlc ahara, this ahara by first gratifying 
the senses, satisfies his citta-sattva. The Ayurveda speaks 
of satmya-ahara, or ahara which is congenial to body and 
soul. The body and the cltta-sattva are equally gratified 
by this taking in of congenial Rasa. If on the other hand, 
one constantly feeds on uncongenial Rasa, there is a deple- 
tion, instead of gratification and replenishment. Caraka 
repeats this standpoint in Sutra-sthanam. I. 18, where he 
writes sarvada sarva-bhavanam samanyam vriddhi-karanam. 
Vacaspati Misra in Samkhya-tattva-kaumudi refers to the 
case of Padmavati in support of this standpoint, that how 
it is a particular man may love one object, while another 
may not be in love with it. This can only be explained if 
it be remembered that the mental constituents of these 
different men are also different. This subjective difference 
is explained If the varying mental constituents of these 
diflcrent men be taken into consideration. This applies to 
sattvic purusa, as also to Rajasa and Tamasa purusas. At 
the moment of the inception of the purusa, the balance and 
equilibrium of the three gunas is disturbed by adrsta, 
resulting in the evolution of very different purusas. This 
difference in the constituents of different purusas, is very 
dlflicult to be removed. For instance, it is almost an 
impossibility to make a man who is born deaf or blind, hear 
or see again. Such derangement in the nature of the purusa 
is made possible by the parents transmitting the latent 
cause, or his being born in such a place or time, which will 
predetermine his mental and physical constitution. Even 
social conditions might very largely influence the nature 
and destiny of man. There can hardly be any exception to 
such a general rule. A man is endowed with a particular 
prakritl by the Inexorable law of causality at the moment 
of his birth, and also by his own adrsta'. The whole range 
of activities of a man, his varied and diverse response, and 
the very nature of man— all these are preconditioned by 
his prakritl. This prakritl determines what sthayi-bhavas 
arc. dominant in a particular man. Prakritl as has been 
Just noticed, is linked up with the laws of causality as well 
as his own adrsta. This varied and diverse response of a 
particular man, when he is confronted with different things. 



is only to bo explained from the analysis of the different 
constituents of his mental make-up. 

The problem of vibhava or ahara might be looked at 
from another standpoint. It is very often found that while 
one particular object has a very wide range or appeal, 
another object used by a different poet may have a very 
limited range. How the wide popularity of one particular 
vibhava, and the comparatively lukewarm appeal of another, 
are to be explained ? It seems that the vibhava, which has 
a very wide range of appeal, must have entered into mass- 
consciousness. A good deal of obscurity of the literature 
of a by-gone age, is to be explained by that there have been 
a loss of continuity and a break of tradition. A poet cannot 
successfully use new data for metaphor or simile until they 
have become familiar to ordinary people. Many of Uie 
abstract terms used by the poet today, have no overtones. 
It is as if a painter suddenly stuck on his canvas a piece of 
actual material, cabbage leaf, corduray, whatever It might 
be, instead of painting it. The patch, the abstract word 
snatched from contemporary life, has not been assimilated, 
and fairly well digested in the popular imagination. Poetry 
must have a common universal background between the 
poet and the audience ; and this applies to all cases of aesthe- 
tic appreciation. There is no common ground of belief today 
upon which a poet may take his stand or against which he 
may re-act, to correspond with the Christian tradition in 
the Middle Ages, or the Renaissance humanist tradition of 
the seventeenth century Europe, or the efflorescence which 
characterises the ages of Kalidasa and Bhavabhuti. When 
poets have no such common ground with their readers, no 
set of beliefs, which both take for granted, some of the 
traditional channels of communication are automatically 
closed. This applies not only between two periods In one 
particular country, but also between two particular countries 
at one particular moment of time. A particular form, or 
colour or shape is beautiful, if it has been endowed with 
qualities which satisfy the ordinary man, and has entered 
Into mass consciousness. Why a particular form is beautiful 
is to be explained with reference to social and cultural 
conditions, to religious beliefs, and sometimes, even politi- 
cal faith. All these enter into mass-consciousness. 

In discussing vlbhavas, it is good to remember that 
poetry contains manifest and latent contents. The manifest 
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content can bo roughly arrived at by paraphrasing the poem. 
But the latent content, I.e., the emotional content has 
almost entirely vanished In such a paraphrase. It was 
contained then, not In the external reality (symbolised by 
the words for this has been preserved), but by the words 
"themselves. The manifest content In the poetry is Inter- 
preted "rationally". It is the external reality in the poem. 
It can be expressed In other ways and other languages. 
. But the latent content of poetry is in that particular form 
of wording, and in no other. 

How is the latent content contained in the original 
word and not contained in the sense of the words— i.e., In 
the portions of external reality which the words symbolise ? 
This external reality which is the vibhava of the poem, has 
a manifest and latent content. This manifest content is 
apparent even to a casual reader. But it requires a high 
degree of Intellectual and aesthetic discipline to get the 
most of this latent content. Even then this content is not 
completely exhausted. The emotions are associated affec- 
tively with the portion of external reality, symbolised by 
the manifest content, for another language can be made to 
symbolise the same portion of external reality, and still it 
is not the poem. How then did the original words in the 
poem contain the emotional content "in themselves" and 
not In the things they symbolised ? It is by the "affective 
association" of ideas. 

If a word be abstracted from its surroundings and 
concentrated on, a number of associations will rise vague to 
the mind. In a simple word like "spring", there are 
hundreds of them ; of greenness, of youth, of fountains, of 
jumping ; every word drags behind it a vast bag and bag- 
gage of emotional associations, picked up in the thousands 
of different circumstances in which the word was used. It 
is these associations that provided the latent content of 
aflcct which is the poem. Not the Ideas of "greenness" and 
"youth", but the affective cord linking the ideas of "green- 
ness" and "youth" to the word "spring" constitutes the raw 
material of poetry. Vibhavas which might assume any 
shape in the world of sense, are all held by these associa- 
tions and affective cords. It shows how deeply the vibhavas 
must be Immersed in the mass-consciousness, before there 
can be any association and affectiveness. 

This would indicate that a particular form is beautiful. 



not so much for its intrinsic beauty, or even because of a 
certain arrangement of the didercnt parts of It, satisfying 
our aesthetic sense, but because it fits in well with the social 
and cultural ideals of the people and of the country. Dark 
eyes are a mark of beauty among the Indians, while blue 
eyes characterise beautiful women in the West. Dark hair 
among the Indians, is beautiful, while golden auburn Is the 
characteristic mark of a beautiful lady In Europe. These 
concepts go to the roots of the mass mind. It appears that 
darkness which protects us from the glare of the tropical 
sun, has been associated with the Ideas of gentleness and 
kindliness, while in Europe with Its freezing skies, love 
and affection are always warm. 

These particular emotional attitudes arc very often 
associated with one particular word or with one particular 
thing. It is usual to look at words and things as completely 
divorced and severed from all such associations, and take 
these at their face value. But take away the associations, 
which are deeply rooted in the social consciousness of the 
mass-mind, the colour and the glow of the word will all 
disappear. A word is charged with an aura of meaning, 
the sources of which are to be traced In the deep conscious- 
ness of the country and of the people. 

It is clear how one particular emotion, arising out of 
a particular vibhava, may travel much beyond the Imme- 
diate significance of the words, or forms symbolising it. 
There is another aspect of the problem. It is how one par- 
ticular sentiment has to depend necessarily on certain 
customary and usual excitants. The basis of this relation 
appears again to be the law of association. In poetry, words 
L, Z ?, Or . re - b 1 0r , n ln the ^ of thinking. Does it follow 
hat poetry is solely an affair of words ? The answer seems 

to,™/'* : 3 2 al / ° f W ° rds ade " uate t0 ^e thought in- 
volved. An affair of one word, like Shakespeare's "incarna- 
*Z*\\ of ' wo< "- three words like "shady sadness", 
lor a thought like the Divine Comedy. 

Vibhavas might again be looked upon either as 
stationary or as evolving. Vibhavas which have no aura of 
meaning about them, dull and prosaic as uiese a?e, are 
stationary. It seems likely that most poetry with evolving 
vibhavas is markedly imaginative, and will naturllly be 
read as though its meanings were inherent in the words. 



Some or the poetry with stationary vlbhavas, will best be 
read otherwise -with a clear and recognised distinction 
between the words and the meanings attributed to them. 
But the finest poetry must necessarily use this evolving 
vlbhava where excitants are indissolubly connected with 
one particular sentiment. The stationary vibhava is the 

' world of motor-buses, beef-steaks and acquaintances, the 
framework of things and events within which we maintain 
our every-day existence, the world of the routine satisfac- 
tion of our minimum exigencies. But in the world of evolv- 
ing vlbhavas, every word of the routine world is i invested 
with other values than those necessary for our bare con- 
tinuance as living beings; all objects for which we can 
feel love, awe, admiration ; any quality beyond the amount 

■of physics, chemistry and the physiology of sense-percep 
tlon. nutrition, reproduction and locomotion. 

• It seems that while alambana vlbhava is '^» 
uddipana vlbhavas are evolving, emergent Alambana 
vibhava is the peg from which the superstructure of the 
artistic form is hung. The many associations an I sugges 
tions with which a particular form is '"vested, assume the 
form of uddipana vibhava. These uddipana vibhavas by 
their very nature, are associated with ™ ^J^* 1 ^. 
self might be stationary. In this emer gent evolution, the 
object will gather around it different symbols which fe ed 
and sustain the original vibhava, so much so that certain 
ideas will come to be identified with it. For instance the 
mention of Radha will bring in its tram a host of ^uddipana 
vibhavas, like black clouds, black ™ te " j"^"' 
trees. The basis of this relation is provided no do ubt by 
Krisna and all these natural things, sharing in the concept 
^blackness mat is to be noted in the analysi Is ^o emerg n 
vlbhava is this. The colour blackness, the ™l™™al 'ontent 
in all these different manifestations, f f ^"^Vare 
Krisna, black clouds, curling waters fid dark trees 
all vibrant *lth this one trait. Inspite oftheir very r 
difference, they have coalesced ^ ™ege d n^^ 
in the mind of all lovers But In station y st _ 

vibhava, the difference between th entities are upp 
and cannot be ruled out. So alam ( b o a n na of V ^Ian™vibhavn. 
bemade dynamic with the imposition ouddipa 

rm^m^Xr^rinrrror vibhava which 



transmits and one who receives. This third requirement Is 
fulfilled by the presence ot a common cultural and social 
background, a homogeneous platform on which the trans- 
mitter and the receiver may meet. 

The stabilisation which arises out of bhava or ahara is 
of the nature of samprajnata samadhl. It should be noted 
that the Yoga-sutra speaks of the four-fold divisions of 
samprajnata samadhi (Samadhl-pada 17). The Intense absorp- 
tion in one particular object, or motivation in one direction is 
known as Yoga or Samadhl. When the citta becomes com- 
pletely dissociated from everything else, or when the vrittis 
are all controlled, It is once again Yoga or samadhi. In the 
initial stages of this second form of samadhi, there is aware- 
ness of the contemplated thing. Gradually, this awareness 
goes out. leaving the cltta without any vritti or alambana. 
At this moment, the citta rests on its own self. From this 
standpoint, it appears that samadhi is two-fold. In Sam- 
prajnata Samadhi, there is an awareness of the meditated 
object or alambana. There is no kind of awareness what- 
soever in a samprajnata samadhi. 

Vacaspati Misra explains how the Yogin shall have to 
concentrate first on the tangible salagrama, or any Imaglnal 
form of a god, or any other existent thing, and turn the 
stream of thought on it, just as the archer practises by. 
learning how to shoot first at a tangible form, and then at 
a less tangible form, and lastly, at a point. In all medita- 
tions, the stream of thought is turned away more and more 
from real tangible forms and shapes to subtler and more 
refined forms. So it appears that the contemplated or medi- 
tated object may be of two forms : tangible or gross, and 
Intangible or subtle. Vacaspati writes, evam cittasyalambane 
suksma abhoga sthulakaranabhutasuksmapancatanmatra- 
llngallnga visaya vicara." It seems from the use of both 
sthula and suksma. that everything in this world can be the 
objects of their contemplation. But still, there are points 
ot difference. There might be bahya-sthula and bahya- 
suksma, as also adhyatmika-sthula and adhyatmlka-suksma. 
The bahya-sthula Is again divisible Into five constituents— 
kshltl. apa. tejas, marut and vyoma.. The mdriyas are known 
as adhyatmika-sthula. The constituents of bahya-sthula are 
the tanmatra or paramanu ; these are known as bahya-suksma. 
The constituents of adhyatmika sthula are aham-tattva. and 
buddhl-tatUa. These arc known as adhyatmika suksma. 



There arc two other objects of contemplation apart from 
these ; these are atma and Iswara. There are different results 
If one turns one's stream of thought on these different objects 
of contemplation. If there be "abhoga" or prajna of bahya- 
sthula at the very beginning of samadhi, then it is known as 
"vltarka". If there be this prajna of bahya-suksma, then it 
is "vicara". If some "adhyatmika-sthula" be the object of 
samadhi, and there be prajna born out of dhyana, then it is 
known as 'ananda'. If there be this abhoga or prajna of the 
caitanya, endowed with buddhi, then it is known as "asmita". 
Samprajnata Yoga or Samadhi is thus divisible into these 
four parts, each successive stage showing a further refine- 
ment than the one which goes before. These are known as 
"sa-vitarka", "sa-vicara", "sa-ananda" and "sa-asmita". 

There is a different type of samprajnata yoga ; it is con- 
centration on God. Nothing remains to be done at such a 
moment. The worshipper is fully satisfied ; and he is able 
to live through eternity. If one turns the stream of thought 
to any of these four objects of contemplation, there Is gradu- 
ally an identification with the object of contemplation. The 
citta attains Sarupya with the object of contemplation, as 
contemplation gradually becomes steadfast. At such a 
moment, the contemplative self-absorbed citta Is unmoved. 
No other vrittl or jnana could be present in the mind. It is 
not only true for the present. If there be the tendency to 
manifestation of any of these, these cannot disturb the calm 
contemplativeness of vrittl, which has reached the objecti- 
flcation of thought. When there is nothing to resist this 
steadfastness of citta, then It is samprajnata samadhi. 

When there is intense apprehension of samprajnata 
samadhi, the citta becomes detached from the object of 
thought. At this moment, the citta easily attains a state 
which is without any alambana. Such niralambana samadhi 
Is known as a samprajnata samadhi. There cannot be any 
mano-vrittl at this stage. The citta in niralambana samadhi 
is like that of one who is fast asleep, or is on the brink of 
extinction, or laya. Such a stage Is to be arrived at by long 
and continuous practice. This kind of niralambana samadhi 
Is only to be achieved by severest penance and renunciation. 
The Yogi who is not satisfied with samprajnata samadhi, 
looks after asamprajnata samadhi. In asamprajnata samadh, 
there is universal discontent ; no vrittl Is allowed to stay in 
the citta. Even samprajnata vrittl is ruled out. Such stead- 



fastness naturally leads to such a condition, when the cltta 
comes to be without any support. The citta grows averse 
to receiving any object. Gradually It gets to the limits of 
laya. 

In art-experience, the Samadhi Is necessarily of the 
samprajnata nature. The alambana is prominent In Rasa- 
enjoyment. To rule out the alambana vibhava as in asam- 
prajnata samadhi, would be to rule out the very basis of 
Rasa-enjoyment. These vibhavas are gathered or 'ahrita' 
through the functioning of the different vrittls of the cltta. 
But in asamprajnata samadhi, the functioning of vrittls Is 
firmly checked. The artist aims to arrive at such a kind of 
balance, through the mediation of alambana or objects of 
contemplation. The nature of this balance Is to be discussed 
in fuller details in Ch. IX. 

The problem of vibhava has been discussed at length, 
because it is the starting point in Bharata's Rasa-sutra. The 
question has been looked at from the broader philosophical 
standpoint. Narrow specialisation is very often likely to 
Ignore the philosophical affiliations of the problem. What is 
Vibhava in Bharata is ahara in Caraka-Patanjala, and Aram- 
mana in Abhidhamma system. It is expected that the whole 
position of Indian Rasa-speculations, will have to be reasses- 
cd when the question is looked at from this standpoint. 



CHAPTER III 

CONCEPT OF SAMANYA RASA IN 
ALAMKARA AND AYURVEDA 

The problem of the relation between body and mind has 
occupied philosophers and scientists since the dawn of 
thought, and to many it appears no nearer to solution now 
than then. It has been named the central problem of all 
philosophy, fundamental alike In the theory of knowledge, 
in ethics and in religion. Not less fundamental, however, is 
it for psychology and for physical science ; for the point of 
view from which one regards mental development, the 
changing forms of nature, human life and evolution, will be 
radically different as one does, or does not attribute to mind 
a controlling or directing part in the process of change and 
growth. The question of the relation between body and 
mind cannot be discussed apart from the question as to the 
nature of the two factors, and the difference between them. 
Both are really metaphysical questions ; that is to say, the 1 
solution put forward will necessarily be incapable of scien- 
tific verification. 

A summary review of the positions taken by some 
typical thinkers will serve to introduce the modern aspect of 
the problem. The problem of the relation of body to mind 
is of fundamental Importance to a large group of sciences. 
"Since the dawn of modern .philosophy in the Meditations of 
Descartes., the question of the relation between body and 
mind has been continuously under discussion"* 1 . But the 
problem dates back earlier still. It has deeply coloured the 
aesthetic speculations of the ancient Greeks.* 2 

Whether one deals with the special relation between 
the individual mind and the Individual body, or with the 
general relation of finite mind to matter, there are three 
.possible solutions for the problem : (1) That matter or body 
is the "real" or "substantial" thing, while mind is its product. 



1 Naturalism and Agnosticism. II. 4— Ward 

a Jacob Bcrnays, the great Aristotelian scholar of the lBlh century, offers a 
pathological interpretation or the aesthetic doctrine of Katharsfs In 
Aristotle's Poetics. <\!de Zwei Abhnndlu ripen. Berlin. 1880) For a criticism 
of Bernays' view, eee Re-examlnatlon of the Doctrine of Katharsis— Sen 
(Vlswabbarati Quarterly. 1959-60), . 



or in some way dependent upon it both tor its existence and 
for its qualities— the solution of Materialism. The materia- 
list solution of the problem is faced with certain serious 
objections. What is fatal to any such reduction of mind to 
a secondary place is the first principle of Epistemology, viz., 
that matter or body is given only as idea or content of con- 
sciousness ; it cannot be the source of that, which is a pre- 
supposition of its own existence. It is an actual inversion 
of the true order of things, therefore to place matter first and 
mind second. The second difficulty the view has to face is 
that of the incomparability of mind and matter : they contain 
no common characteristic, except that of change in time : in 
other respects, as the Cartesians** pointed out, every attri- 
bute of mind may be derived of body, and vice versa. Thus 
matter occupies space, has form, resistance etc., while mind 
is wholly non-spatial in itself, has neither place nor any 
other spatial determination. Any attempt to reduce mind 
to matter, or to a mere effect of matter is self-contradictory. 
(2) That mind alone is real, or substantial, and that matter 
or body is its appearance, its manifestation, or in some 
other way dependent upon it for existence and quality— 
this is the solution of Idealism or Spiritualism.*' (3) The 
third standpoint recognises mind and matter as equally real 
and independent entities ; or equally unreal, as the two 
"aspects", "appearances", "sides" of one and the same 
reality. The former is Dualism, the latter "Scientific 
Monism", or the Philosophy of Identity. There are of 
course, many shades of difference and many overlappings 
In the different views that have actually been held. The 
relation between finite mind and finite body may be either 
(a) that of complete dependence, as when the mind is 
regarded as the "secretion of the brain", or as an "epi- 
phenomenon", a by-product of physical process ; (b) that of 
parallelism* 1 , the two series mental and bodily, correspond- 
ing step for step, element for element with each other, 
but never acting upon each other ; or (c) that of reciprocity 
or lntcr-action, mental processes being the condition of 
bodily, bodily of mental processes. The last is the "natural" 



* See Introduction p. lv-vt. 

« See Introduction p. II Hi, Jacob Boehmo. among others, Is the exponent of 
this standpoint. 

* Among the exponents of Parallelism, Fechner, Spencer, llaecltel. lloddlng 
and Paulsen may named. 



standpoint. Wo regard ourselves as causing bodily move- 
ments by our will, and as receiving sensations and percep- 
tions from physical objects which act upon our bodily 
organs. It is also the standpoint of Dualism on the one hand, 
and of several forms of spiritualism or Idealism on the 
other. 

The Indian approach to the problem of the relation 
between body and mind is more philosophically conceived 
than the solution, offered by the Materialists, or by those 
advocating Parallelism. The solution offered by the Ideal- 
ists or the Spiritualists, again, does not give a complete 
answer to the question. Before discussing the two sister 
speculations of Alamkara and Ayurveda, which run parallel 
(the word is used with some diffidence, for it is much more 
than a case of parallelism) to each other, it is necessary to 
analyse the common basis, which holds these two specula- 
tions together. 

The discussion of how sarira and manasa Rasas are 
equally dependent on ahara In Ch. II, should have pointed 
out that there must be a logical starting point, a universal 
basis of these two sister speculations in Alamkara and 
Ayurveda. It is easily conceivable that there cannot be any 
similarity between two entirely disparate things. The fact 
that there Is a good deal of similarity between these two 
kindred speculations points out that there is something 
common In between these two. In Ch. II, it has already 
been noticed that the Rasa speculations of Alamkara and 
Ayurveda, being both based on ahara, necessarily run paral- 
lel to each other. It is necessary to examine the universality 
or samanyata of these two concepts, if any serious attempt 
is to be made for a proper understanding of the dependence 
of one speculation on the other. An analysis of this 
samanyata of sarira and manasa Rasas should indicate that 
the large scale borrowings by Alamkara from Ayurveda 
were no freak, but were made necessary and even impera- 
tive by the Inwardness of the problem. This analysis of 
the unifying basis of these two kindred speculations has not 
been attempted by any one, writing on the history of Rasa 
literature. 

A thing which Is being always interpenetrated by a 
particular constituent or a thing which could never be with- 
out thus being penetrated by. such a constituent, is known 
as the vastu, made up of this upadana. The teachers of 



Samkhya. Patanjala. and' the Vaiakaranas, Kalakaranikas 
and the Brahma-vadlns are all agreed about the validity of 
this position. The Samkhya system puts forth the arguments 
for the validity of this proposition. The Samkhya teachers 
refer among many others to the hctu, "Samanvayat" for the 
establishment of the existence of Prakrltl. Vacaspati Misra 
in Bhamati, offers an explanation of this hetu, on which 
depends the logical basis of this doctrine, Samanvayat. 
"Jani ca jena rupena a ca sthaulyat a ca sauksmayat 
samaniyante tanl tadatmaka-samanya-purvakanl loke drstanl. 
Jatha mrdatmaka-samanyataya samanvita ghatadayo 
vikara mrt-samanyopadanoka loke praslddha. Vacaspati 
means by this that all karya-vastu in a substantial or In a 
refined form, or In any other form is always being pene- 
trated by something underlying them. This is their samanya- 
rupa. A thing being inseparable from this universal content, 
is thus known to be the product of this constituent. A thing 
becomes absolutely unintelligible, when it is without this 
substantial nature or basis. This universal content which 
always underlies all manifestations is known as the upadana 
of this vastu. The universal content of all particular mani- 
festations, without which content a thing can never be, is 
its constituent. There can never be an upadeya without this 
upadana, or a thing without this constitutive basis. It is 
because of this that the Samkhya looks upon that some- 
thing which underlies all different manifestations, and 
can be traced in all such expressions, as the universal 
content or upadana of it. The Samkhya looks at samanya 
as upadana, and vlscsa as upadeya. Pots and jars are 
the particular manifestations of the universal earth. 
So these particular manifestations as pots and jars are 
Karya, but the unlversalised nature of earth which under- 
lies all these particular manifestations, is their upadana. 
This unlversalised nature of earth underlies all such parti- 
cular manifestations. There can never be a particular form, 
completely divorced from this substantial basis. 

What is the nature of this unlversalised earth which 
underlies all particular manifestations as earthen pots and 
Jars 7 The Samkhya doctrine believes In Sat-karya-vada. It 
holds that asat can never come into being, just as sat can 
never pass away. So according to this view, appearance and 
disappearance of particular forms out of this unmanifest 
state, are to be taken as creation and destruction. All 



possible particular manifestations of earth are comprehend- 
ed In this universalised nature of earth. The Samkhya doc- 
trine speaks of karya as dharma, and upadana or constituent 
as dharmi. So It appears that the unlversalised nature of 
earth is dharmi, while pots and sherds are particular mani- 
festations, and as such, dharma. All these dharmas, and 
these are of a diverse and varied nature, arc stationed in 
this generalised concept of earth. All such dharmas can Be 
classified into three groups. These are known as santa, udita 
and avyapadcsya. All dharmas of a particular body are to 
be traced to any of these three forms. When the lump of 
earth is in "pinda" form, then this state is called the mani- 
fest or udita form of pinda. When the pinda is in the mani- 
fest state, then the pot is in an avyapadesya form, lying 
concealed in the pinda nature of earth. But when with the 
passing away of the pinda stage, there is the manifesta- 
tion of the pot, it is usual to speak of the pinda-stage as 
santa, and of the ghata-stage as udita. Again, with the 
passing away of ghata, there is the appearance of the pot- 
sherds. At such a moment, it is usual to speak of the ghata- 
stage as santa, and pot-sherds as udita. These pot-sherds 
were present in an unmanifest or avyapadesya form in the 
ghata. So all future states are known as avyapadesya, the 
present stage is known as udita ; and all past forms are 
characterised as santa. All particular manifestations will 
be comprehended in one of these three states ; but the 
universalised nature of earth underlies them all. It has 
already been pointed out how dharma can never be without 
this dharmi. The Santa stage is sometimes spoken of as 
astamita, or past and no longer existent. A vastu disappears 
into that from which it springs. So to speak of the 
universalised nature of earth would be to speak of a state 
of earth, where all particular manifestations of it, have 
already set and disappeared. When all these diverse mani- 
festations have entered into that one state, which can 
comprehend all, then it is usual to speak of that state as 
the universalised nature of it. This universal content in all 
these diverse manifestations of earth, is known as the 
samanya earth. This universal content of earth Is the con- 
stituent of all such particular manifestations. The universal 
content of earth, underlying all particular manifestations 
Is thus known as upadana. The Samkhya looks upon samanya 
as upadana or constituent ; and visesa as upadeya or mani- 
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fest product. Though universallsed earth underlies all 
particular manifestations as Jar and pot. It does not under- 
lie particular manifestations of water or of fire. The 
constituents of particular manifestations of water or of (Ire 
arc the universallsed nature of water or of fire. 

The question naturally arises If there Is really some- 
thing, which can be called the universal content of earth. 
A thing which can become an object of knowledge, Is said 
to have an existential nature. The existence of a thing 
which cannot become the object of knowledge, can neither 
be affirmed nor denied. Nothing can be said about some- 
thing, which totally eludes all means of knowledge. The 
earth which is visible, is always Impressed with particular 
shapes and forms. The earth which is without any impres- 
sion whatsoever, cannot be the subject of pratiti or know- 
ledge. But the universal nature of earth which can never 
bo the subject of knowledge, Is hardly comprehensible. So 
it seems fair to say that If the universal nature of earth, 
which is without the impressions of particular manifesta- 
tions, cannot be the subject of knowledge, then there is no 
such thing as universallsed earth, completely divorced 
from these particular manifestations. But if the validity of 
the proposition of the universallsed nature of earth be not 
established, then the very basis of Samkhya system would 
be uprooted. The validity of Prakrit! in Samkhya specula- 
tions rests on the establishment of this samanya or unl- 
versalised concept of things. If on the other hand, the 
Samanya concept could not be established the validity of 
Prakriti itself would be questioned. This means that there 
is an end to all processes in Samkhya evolution and in- 
volution. The Patanjala Yogasutra (3.14) speaks of santa- 
udita-avyapadesya-dharmanupati-dharmi." There can never 
be, according to this sutra, two udita states (dharma) 
in one common substrate (dharmi). If there be 
one udita state in a particular substrate, then the other 
states or dharma must either be of a santa or of an 
avyapadesya nature. So if the earth has assumed the form 
of a pot, there must be before it earth in the form of 
"plnda". If the plnda form be in the udita state, then the 
pot cannot appear or become udita in it. One udita or 
manifest state is always at war with another udita state. So 
If the pinda state becomes santa, then the ghata-state 
becomes udita. It is not possible to say that an udita state 



becomes santa even before the appearance of another con- 
flicting udita state. To say that this is possible would be 
saying that two opposing stages can exist together in the 
same common substrate. But two opposing udita stages can 
not exist simultaneously in this upadana or substrate. The 
logic of the argument naturally leads to the conclusion 
that the pinda-state must cease to be, before the advent of 
the ghata-state. At the moment of the disappearance of the 
pinda-state, no other udita state is conceivable in the earth. 
If such a second state be said to exist in the earth, then the 
argument is vitiated by the above fallacy. The earth also 
is charged with opposite states ; and there cannot be the 
appearance of the ghata-state. The logic of the argument 
demands that after the disappearance of the pinda-state and 
before the advent of the ghata-state, there is a moment when 
the earth has got to be without any quality whatsoever. This 
formless state of the earth is known as the universalised 
content of It, or the mrit-samanya. This is the constituent of 
all particular manifestations of earth, as jars and pots. 

No particular manifestation of earth can be the consti- 
tuent of any other particular manifestation ; because parti- 
culars are always opposed to one another. So it naturally 
follows that the samanya is the constituent of visesa. The 
samanya-state is in accord with all particular manifestations 
or visesas. The samanya-state underlies all particular mani- 
festations, and as such, is in keeping with different manifes- 
tations or visesas. The universal mrit, which is without any 
impression is thus the constituent of all different forms of 
mrit, in the shapes of jars and pots. To say that the universal 
mrit exists is to say this much that there is no jar and pot in 
it. But still there are in this universal mrit. rupa, sparsa and 
gandha. Even when rupa, rasa, sparsa and gandha exist in 
the earth, these are without any particular form or shape, so 
much so that the earth itself has almost disappeared. The 
degree of subsidence of particular forms in the universal 
basis of mrit, has been carried so far, and the earth itself 
has become so refined as to be almost on the verge of 
extinction, that the Buddhist philosophers have been led to 
believe that there cannot be such a stage, when the earth 
Itself is without any form whatsoever. So after the dis- 
appearance of the pinda-stage, and before the advent of the 
ghata-stage, there is no earth at all. So jars and pots spring 
out of nothingness or abhava. The Buddhists hold that all 



existent things thus come Into being out of nothingness. But 
the Samkhya teachers hold that existent things can never 
come Into being out of nothingness : nasatovldyatc bhava, 
nabhavo vidyate sata (Bhagavad-Glta. II. 16). All existent 
things and vlsesas on the other hand, come out of samanya. 
The proof that samanya Is the constituent of vlsesa. Is to be 
found only in direct Intuitional knowledge. The earth which 
is in the form of pinda, Is the same which persists and enters 
into the making of ghata. Every one has a kind of Intuitive 
apprehension that this earth is the same— salvacam mrit. 
The earth which appears In this intuitive apprehension 
(pratyabhijnamana) is the univcrsalised general concept of 
mrit, or mrit samanya. It should be noted that no particular 
state or vises avastha can ever become the subject of 
intuitive apprehension. This generalised concept of earth is 
implicit in all particular manifestations of it. Though it is 
possible to apprehend the circumscribed nature of earth in a 
visesa form, the uncircumscribed character of samanya earth 
is beyond the reach of all apprehensions. The generalised 
character of samanya earth Is far more extensive and wide- 
ranging than a visesa or particular manifestation of it. With 
the establishment of this extensive character of mrit-samanya. 
one is logically led to its Incomprehensibility. The existent 
thing or upadeya in Samkhya analysis is thus of a more 
circumscribed character than the upadana. This upadana is 
more extensive and far more subtle than the upadeya. The 
general rule govering the relationship between upadana and 
upadeya is this. The upadeya or the product is always more 
limited and circumscribed, and of a smaller extension than 
its constituent or upadeya. II the analysis be pressed lur- 
ther, it will appear that even mrit-samanya or the general- 
ised character of earth is the upadeya or the product of the 
constituent of gandha-tanmatra. This gandha tanmatra is 
far more extensive and wide-ranging, and as such, more 
subtle and incomprehensible than mrit-samanya. So also 
gandha-tanmatra becomes the upadeya or the product, its 
constituent or upadana being bhutadi ahamkara or tamasa 
ahamkara. So also tamasa ahamkara is the upadeya, its 
upadana being avyakta or pradhana. This logical sequence 
from upadeya to upadana would reveal that upadana is 
infinitely more extensive and subtle than upadeya, and is 
closer to the samanya concept. This expansion and exten- 
sion, this width of range and unlversallsed character of 



appearance, along with subtlety of comprehension have 
reached their acme at a particular stage. 

This Is the primary beginning of all creations. This Is 
samanya par excellence. This Is so subtle as to be beyond 
all comprehensions. This width of range and expansion and 
extension, this samanya character of the thing become more 
and more comprehensive, as one travels from one upadana 
to another. The state beyond which there can be no further 
stage, the extension which does not admit of further exten- 
sion, the samanya character beyond which there is none 
and incomprehensibility which has reached its limits, all 
these have ultimately come to rest at a particular point. 
This resting-polnt according to the logic of Samkhya 
analysis, is in Prakritl, the universal constituent of every- 
thing else. This Prakrit! Is by far the most extensive ; this 
underlies everything else. This is the mrit-samanya ; this is 
the reflnest of them all. This Is the stage where the break- 
ing up of upadeya into upadana must necessarily stop. But 
according to the Valccsika analysis, upadana is more 
limited in extension than the upadeya. The Vaicesika 
analysis holds that as one travels from one upadana to 
another, one arrives at the minutest fragment, the atomic 
nature of things. The analysis in Vaicesika system must 
stop with the smallest, the minutest, the atomic-character 
of the constituent. So the Samkhya and Vaicesika analyses 
travel in two opposite directions. The Samkhya holds that 
the universal constituent of everything is all-embracing 
prakriti : it is the most comprehensive. But according to the 
Vaicesikas, the constituents which enter into the making of 
everything, are the atoms, the smallest and the most subtle 
of all. There are further points of distinction. The Samkhya 
holds that the upadana is more subtle and less comprehen- 
sible, which the Vaicesikas deny. The Vaicesikas are of 
opinion that upadana and upadeya sharing in the same 
characters and qualities, are equally manifest, equally 
visible. The invisibility of paramanu and dvanuka is to be 
accounted for by their extremely small dimensions. But these 
have in them all the qualities, present In the manifest form. 
So the earth-atoms have all the qualities, which are to bo 
met in the earth ; so it is the case with water-atoms and 
water. In this way, the Vaicesika system is just the opposite 
of the Samkhya scheme. The rigour of logic In Samkhya 
system points to universal prakritl. This last is to be arrived 



at as one travels from one upadana to another. But In 
Vaicesika scheme, the resting place is In the atom Itself. 
Though there Is this clear distinction between Samkhya and 
Vaicesika analyses, It has escaped the attention of some 
writers on Samkhya system. Vijnana-bhlkshu has tried to 
identify the two very distinct standpoints of Samkhya and 
Vaicesika, and sung paens of praise of Samkhya analysis, 
even when he has been discussing Vaicesika system. 

It has already been noted that the upadana of mrlt- 
samanya is gandha-tanmatra. The five tan-matras are the 
upadana of the five mahabhootas. The question of gandha- 
tanmatra might be discussed at length. The Yuktl-dlpika in 
explaining the thirty-eight Karika (p. 140) writes :— 
Katham punastanmatra-nityuchyate. Tulya-jatlya-vlscsan- 
upapattes, evam sparsa-tanmatre-mrdu-kathinadayo. Evam 
rupa-tanmatre sukla-krisnadayo, evam rasa-tanmatrc 
madhura-mladayo, evam gandha-tanmatre surabhyadayo. 
Tasmat tasya tasya gunasya samanyam evatra na viscsa Itl 
tanmatrasvete avisesa.™ The Yukti-dipika says that tan- 
matra arises out of non-cognition (anupapatti) of visesas of 
a similar nature. In gandha-matra. there Is the universal 
character of gandhattva. But at the moment of taking in a 
particular gandha, it is usual to take in with it, also its 
fragrance or the lack of it, and all different degrees of 
gentle, pungent and refreshing qualities associated with it. 
So the different degrees of fragrance are all rooted in the 
universal nature of gandhattva. It has already been noted 
that samanya is the constituent, while visesa is the product 
of it. When all different manifestations or characters of 
gandha are latent in the generalised nature of gandha, then 
this universal state comprehending all different states of 
gandha, is gandha-tanmatra. There is here nothing but 
gandhattva. The generalised nature of gandha, in which all 
different manifestations of gandha have disappeared, cannot 
be the subject of sensuous cognition. It being extremely 
refined, cannot be the subject of sensuous apprehension. It 
is usual to take in gandha, charged with a particular 
character or form. The incapacity of ordinary human senses, 
stands in the way of apprehending the universal nature of 
gandha. This applies also to the inability of appreciating 
the tanmatras of othe'r indriyarthas. At the moment of 
appreciating a visual form, the form is always invested with 
red and blue and yellow colours. The form is apprehended 
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as a red or a blue form. But take away these colours, there 
cannot bo any cognition of visual form as such. The colours, 
red and blue are vlsesas. But the visual form which 
underlies all these different manifestations is rupa samanya. 
. So Rupa-tanmatra would mean Rupa-samanya, In which have 
disappeared all different manifestations or visesas of visual- 
ity. This tanmatra is so subtle and refined that it is always 
eluding human apprehension. It is accessible only to the 
Yogins and the gods. In the Bhamati it is said that the conch 
Is shrouded with whiteness and appears as such to sight on 
account of dosas. If the whiteness arising out of error be 
not apprehended, then how can the absolutely unqualified 
conch be the subject of visual impression ? If the conch does 
not appear before the sight, then how is the imposition 
of yellow in the conch to be explained ? The rupas or 
affective qualities of the object under discussion are not 
apprehended, and yet the object has to be cognised. This 
is an anomalous position and cannot be true. The Tatparya- 
parisuddhl-prakasa tries to meet this objection. There might 
not be the cognition of the genus whiteness on the conch, 
because of error or dosa. But nevertheless, there is cogni- 
tion of a species of whiteness. So a species of whiteness 
divorced from the genus whiteness flashes forth as visual 
image. The conch shell itself would have been invisible, if 
these species of whiteness had not been there. In the visual 
cognition of a particular form, there are certain rules, 
governing the relationship between matter and qualities. 
Further, the statement that It Is a yellow conch-shell applies 
only to the colour yellow. But there must be beforehand, an 
appearance of the colour itself, without which the conch 
would not have appeared at all. The argument is put for- 
ward that there Is no binding rule that in the visual cogni- 
tion of a particular object, there should be cognition of its 
rupa as well. But how can an object be apprehended with- 
out its rupa being simultaneously cognised ? The answer 
has been suggested that though there be non-cognition of 
rupa of the object, the appropriate white colour being 
inherent in the object (vastu-gatya), the object is cognised 
after all. So If there be cognition of particular manifesta- 
tions of whiteness without an apprehension of whiteness 
itself, then there Is an absolute disparity between two 
white things, without a generalised basis of whiteness. This 
cannot be taken to mean as tan-matra, which enters Into all 
different manifestations of It. The Nyaya also does not 



recognise that with the non-cognttlon of the generalised 
character of rupa, there is cognition of particular manifes- 
tations of It. To say so would be to admit tacitly that there 
is cognition of rupa-tanmatra. But rupa as such, divorced 
from these particular manifestations, cannot be the subject . 
of the knowledge of sense. 

All particular manifestations are rooted in a samanya 
basis. This universal nature of things manifests Itself in 
these different particular forms. The samanya is the upadana 
or constituent of all particular manifestations. It is not 
possible for any one to take in all these different manifes- 
tations at the same time. So the pleasure arising out of the 
taking-in of these different manifestations is comprehended 
in the pleasure arising out of the enjoyment of samanya. 
The pleasure of samanya is exceedingly great and far 
surpasses the pleasure arising out o£ visesas. This pleasure 
of visesas is necessarily limited, circumscribed. But the 
purusa who enjoys samanya is a contented soul. The man 
who enjoys visesas, is always dissatified. 

It Is useful to rembember here that according to the 
Vaicesika system, gandha-tanmatra, rupa-tanmatra are not 
gunas. The Vaicesika philosophers, speak of gandha, rupa 
and rasa as gunas ; and they are essentially different from 
their substantial basis, dravya. But In the Samkhya analysis, 
the gunas and the guni, or guna and dravya are not essen- 
tially different. If these had been completely different, then 
the relation of guna and guni would not have subsisted at 
all. So a relation of the nature of bheda-abheda between 
guna and gunin has to be recognised. This bheda-abheda 
relationship goes by the name of tadatmya. The object and 
the qualities are similar in certain respects ; in other res- 
pects, they are very different. The Valcesikas recognise this 
tadatmya relationship with very great emphasis on abso- 
lute differentiation. But this Is not proper, because recog- 
nition of relationship is at the root of all associative ideas. 
There cannot be any relationship with one's own self. So 
there cannot be any recognition of relationship (sammandha- 
pratltl) with one's own. What the Samkhya means by 
tadatmya or bheda-abheda-sammandha is nothing but bheda 
of qualities, and abheda as dravya or adhlkarana, -bheda- 
samanidhlkarana abheda. In other words, the bheda- 
abheda relationship subsists between objects which are both 
similar and dissimilar in nature. 

The Samkhya-Patanjala philosophy supports this bheda- 



abheda relationship. The Patanjala Bhasya discusses this 
relationship at length ; but Iswarakrlsna's Samkhya-karlka Is 
completely silent on It. This relationship has again been 
worked out at length in the commentary of Bhagavad 
Bhaskarl. Bhagavad Bhaskarl believes in creation as the 
evolution of Brahma. Evolution or parlnama Is by nature 
dependent on bheda-abheda. The Samkhya-Patanjala system 
also believes in evolution or parinama. This explains the 
bheda-abheda character of their philosophy. Beauty and 
beautiful form, smell and the sweet-smelling thing, are at 
once the same and different. There are bheda and abheda 
between beauty and the thing in which beauty subsists. This 
relationship which is at once the same and different, is 
known as bheda-abheda or tadatmya. So there is tadatmya 
relationship between beauty and beautiful form, between 
smell and the smelling thing. The Valcesika philosophers 
are surprised when it is stated that gandha-tanmatra is the 
constituent of earth, or rupa-tanmatra Is the constituent of 
tejas. Gandha and rupa are qualities, while earth and Are 
are substances. Qualities cannot be constituent or upadana 
of substances. Dravyas can only be the upadana of other 
dravyas. This standpoint of Vaicesika philosophy is of 
little significance. The Samkhya system on the other hand 
does not recognise a complete separation between beauty 
and beautiful form, or smell and the smelling thing. When 
the Samkhya speaks of gandha-samanya or rupa-samanya, 
or in other words, gandha-tanmatra or rupa-tanmatra, it 
does not mean thereby merely a quality, completely divorced 
from substance. Dravya is always characterised by 
gunas : yatra-srita karmaguna karanam samabayee yat 
.(Caraka — Sutra-sthanam, r. 23)." The question arises if 
the earth springs out of only gandha-tanmatra, then there 
could be no cognition of rupa, rasa or sparsa in it. So if 
tejas springs out of only rupa-tanmatra, there could be no 
cognition or sensation of touch in it. The Samkhya process 
of evolution means that at the moment of the creation of 
akasa. there Is only sabda-tanmatra. Vayu arises out of the 
mixing of sabda-tanmatra with sparsa-tanmatra. When 
rupa-tanmatra mixes with these two tanmatras, there is the 
emergence of tejas. These throe tanmatras along with rasa- 
tanmatra .are at the root of the emergence of apa. This 
compound of sabda-sparsa-rupa-rasa tanmatras by getting 
mixed with gandha-tanmatra, makes for the creation of 
prithvi. Out of one tanmatra springs akasa : out of two 
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emerges vayu, out of three, tejas, and apa springs out ot 
four tanmatras, and earth out of five. The akasa is the 
most refined and subtle ; vayu conies next in the scale ; tejas 
is grosser, apa is even more gross, and earth is the most 
ponderous of them all. These differences in constitu- 
ents also explain the different degrees of receptivity of them 
by different senses. 

A particular point should be emphasized. Among all 
the different contributing causes in the working of parlnamai 
only one becomes upadana karana. The rest will be all 
nimitta karanas. The causes are divisible, according to 
Samkhya analysis, into upadana and nimitta. Though the 
earth springs out of Ave elements or tanmatra, Its constitu- 
ent is gandha-tanmatra. The four other tan-matras ate 
nimitta-karana. So also though water springs out of four 
tan-matras, its constituent or upadana happens to be rasa- 
tanmatra, the rest being all nimitta-karanas. So it is the 
case with teja, whose upadana karana is rupa-tanmatra, the 
rest being all nimitta-karana. 

As one travels from constituent to constituent in 
Samkhya analysis, the basis is broadened and becomes more 
and more comprehensive, until the finality is reached in 
prakriti. The Samkhya speaks of this prakriti as viswa- 
rupa. This prakriti can assume any shape or form. The 
range of activities of the prakriti is beyond all comprehen- 
sions. This manifold world with all its diversity has sprung 
from one cause. This is the acme of philosophic thought. 
This is the height of speculative analysis. ' The Samkhya 
teachers are called Brahma-vadi, because they believe in this 
universaliscd nature of Prakriti. Just as mrit-samanya is 
infinitely more subtle and refined than earthen jars and pots, 
so also gandha-tanmatra is far more subtle and refined than 
mrlt-samanya. The constituent of gandha-tanmatra; aham- 
kara or buddhi-tattva is again far more subtle and unmanifest 
than the product ot which it Is the constituent. Prakriti 
is the culmination or the end-point in which comprehension, 
subtlety and refinement have reached their fruition. All 
jada-varga is thus resolvable in Samkhya-analysis in this 
extremely subtle, all comprehensive Prakriti. 

The relation of karya-karana in Samkhya system sub- 
sists only in jada-varga. The purusa is untouched by any 
karya or karana. In the analysis of the evolution of panca- 
mahabhuta from the tan-matra. It has been noticed that one 
tan-tnatra Is the constituent or upadana of one mahabhuta. 
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while the remaining tan-matras are the nimitta-karanas. The 
characters of the upadana karana are usually manifest in the 
upadeya karya. This explains how the characters of the 
nimitta karana, the tan-matras are also recognisable in the 
panca-mahabhoota. This material universe is penetrated by 
the three qualities, prlti, apriti and visada. These three 
qualities are sattva, rajas and tamas. The unbalance of 
these three qualities makes for creation ; the achievement 
of balance leads to destruction or laya. The dominant guna 
In one particular karya becomes the upadana, while the sub- 
ordinate ones are the nimitta karanas of the karya. In a 
Sattvic activity or karya, the Sattva guna becomes the 
upadana karana, and is dominant in it. The Rajas and 
Tamas gunas are present in an anga or subordinated form. 
The Samkhya looks at everything as being penetrated by 
these three gunas. The balance or unbalance are achieved 
because of the samaparinama or the visamaparlnama of the 
gunas themselves. The Vyasa-bhasya of Patanjall divides the 
visible world into bhuta and indriya (II. 18). The bhutas are 
grahya ; the lndriyas are grahaka. These grahaka indriyas 
come out of ahamkara or buddhltattva. But grahya-grahaka 
objects proceed out of external objects. It seems that they 
cannot proceed out of ahamkara. The Nyaya speaks of the 
indriyas as "Bhautlka". Eyes come out of tejas ; ears out 
of akasa, the jnanendriyas out of prithvi, the taste organs 
out of water, and the sensation of touch out of vayu. But 
according to Samkhya analysis, the lndriya-varga proceeds 
out of ahamkara. To say this is to say something which Is 
self-contradictory. It is understandable that the senses or 
Indriyas are made up of bhutas. But it is difficult to 
imagine how they can be ahamkarikas. It is necessary to 
analyse the concept of ahamkara for a proper understanding 
of this anomalous position. 

The Samkhya-karika says, abhimano-ahamkara. By 
abhimana Is meant the sense of self-hood or aham abhlmana. 
The ahamkara manifests Itself in such particular vrlttis as 
"I am", "I go". The sense of self, "I" is at the root of the 
concept of ahamkara. There cannot be such a sense as "I 
am" unless ahamkara is penetrated by abhlmana vrittl. The 
first sensation after the awakening of purusa from susupti 
is this aham abhimana. This sense of "I" is because of this 
ahamkara. Unless there is this feeling of "I", there cannot 
be such sensations as "my body", "my senses". The sense 
of "I" must precede the sense of "my" or "mine". This 



sense of myself or this possessive Instinct is always referring 
to ahamkara. There cannot be any cognition or sphurana 
of an indrlya or lndrlyartha without this relation between 
ahamkara and senses having been first established. The 
sense of "I" or aham flashes forth ; and along with It, there 
is the flashing of Indrlya and vlsaya. There is no flashing 
of cycas such, or of ear as such. But the flashing is always 
of mine eyes, mine ears, when the relation of the senses witlr 
ahamkara has already been established. This possessive 
instinct first penetrates the indriyas.: and the indriyas flash 
forth with this ahamkara. It has already been noticed that ■ 
the constituent of a particular thing is Its samanya-rupa. It 
has also been seen how the vlsesas become apprehensible, 
only when they are penetrated by samanya-rupa. The indri- 
yas are penetrated by ahamkara, and the indriya-vargas 
cannot become sphurad-rupa without the prior association 
with ahamkara. The natural corollary is that the constituent 
of Indriyas Is this ahamkara. A man freshly awakened from 
sleep, first has a sense of "I", there can be a sphurana of 
indriyas as "mine" only after this. Take away the sense of 
"I" : there is no longer any sphurana of indriyas. The 
sphurana of Indriyas being always penetrated by ahamkara. 
It is possible to imagine ahamkara to be the constituent of 
indriyas. So also, the visayas or the objects flash forth, 
when these are penetrated with ahamkara. When an object 
flashes forth, then there is not this feeling that it is the 
object alone which is flashing. There Is on the other hand 
the feeling that the object flashes to me, the object Is seen 
by me, the object is being felt by inc. In this way, all 
objects become vibrant or apprehensible when these are 
penetrated with ahamkara. So the samanya-rupa of all 
objects is again this ahamkara. The Mathore-vrittl and the 
Tattva-samasa-sutra-vritti write, "rupe aham, rase aham, 
gandhe aham". So the Tattva-samasa (p. 240) writes, "aham 
sparse, aham rupe, aham rase, aham gandhe, aham-swami 
dhanavan, ahameeswara"." This aham vritti of ahamkara 
which is known as abhlmana. is almost on the.verge'of extinc- 
tion when one is fast asleep or susupta. So the senses and 
objects of sense are of no consequence to a man who is thus 
fast asleep. At the beginning of awakening of the susupta 
purusa, this aham vritti of ahamkara, known as abhimana, 
makes its appearance. Then there Is a flashing of the senses 
and the objects of sense. .The Samkhya Karika (Karika. 24) 
writes, "abhimanohamkara stasmadviveka pravartate sarga" 7 ' 



in 

One tanraatra corresponds to one particular bhuta, and is Us 
universal or samanya rupa. It being the samanya form of a 
particular bhuta. is its upadana. Similarly, ahamkara is the 
samanya or universal form of bhutas and lndrlyas alike. Just 
as river's and streams flowing in different divergent directions 
lose their identity when they come to mingle in the ocean, 
so also grahya (bhuta) and grahaka (lndriya) with different 
and opposed natures, lose all distinctions when they are 
stationed in ahamkara. Once again, just as the rivers and 
streams come out of the oceans, so also out of this aham- 
kara,' proceed the grahya and the grahaka. This abhimana 
which has reference to oneself or aham, Is the abhivyakti or 
manifestation of this ahamkara. Now all abhivyakti being 
particular manifestation, is interpenetrated with nischaya 
■buddhi. When there is a vibrant manifestation or sphurana 
of aham abhimana, then it does so with the certainty that 
"It is I". There is never a sphurana as "It might be I" or 
"It might not be I". There is again no such sphurana as 
"It cannot be I". It Is for this reason that the abhimana 
of aham being interpenetrated with this sense of certainty, 
this sense is the universal or samanya form of abhimana. 
The buddhi with its sense of certainty is thus the constituent 
of ahamkara. It being the constituent of ahamkara, is its 
samanya or universal form. The Samkhya Karika writes, 
prakriter mahan, tatohamkara. At the moment of susupti, 
there is the disappearance of buddhMattva. The constitu- 
ents of buddhi-tattva, the three gunas rest in a perfect equt- 
pose, leading to the disappearance of the buddhi-tattva. 
With the disappearance of the buddhi-tattva, the jiva is 
susupta, or becomes extinct, or on the verge of laya. Susupti 
has thus been called the daily extinction of the jiva. If on 
the other hand, the constituents of the whole universe, the 
three gunas rest In a perfect equipose, then there is extinc- 
tion of the whole cosmic order of things. 

It must have been noted from the foregoing analysis 
that the samanya or upadana of the indriyas is asmita or 
ahamkara. Both jnanendriyas and karmendrlyas (See Intro- 
duction. Sec. Ill) are manifestation of this samanya, asmita. 
This manifestation is made possible only through the play 
of sakti. The world of sights and sounds (See Ch. II) brings 
about a change or transformation in the indriyas, cars and 
eyes Asmita or manas or the visuddha-sattva is thus of 
the nature of Sakti. through the manifestation of which, 
vibhavas arc assimilated and Rasa-cnjoymcnt is made possi- 



blc. The evolution of visesas from the samanya is thus 
always the play of Saktl. Prakrits or Samanya In Samkhya 
analysis is sakti-swarupa (See Ch. IV). The Jnanendriyas, 
like caksu, srotra and jivha are all activated by asmita or 
abhimana, just as the karmendrlyas, like pada, panl and 
upastha are all animated by asmita. 

This Maha-samanya in Samkhya analysis is Prakrit! ; 
the Maha-samanya in Vedanta is Brahma. The world of 
sights and sounds and tastes is only the manifestation of this 
maha-samanya. The underlying principle of individuation 
of Prakritl in Samkhya, and Brahma in Vedanta is Saktl- 
swarupa. Name and form are used in the Upanishads to, 
indicate Individuality (See Brhad-aranyaka Upanishad. 1. 4. 
7). The development of the one into the many is the rise of 
name and form out of the primary principle. There is no • 
suggestion that the modifications denoted by name and form 
are unreal. They have, of course, no reality apart from the 
Brahman. Nama-rupa is not what the English words name 
and form indicate. They correspond to the form and matter 
of Aristotle. The two together constitute the individuals of 
the world.* 8 In Buddhism, rupa stands for the gross body, 
and nama for the subtle mind. The Abhidhamma philosophy 
in discussing Patlccasamuppada, the law of "this arises 
depending on that", analyses in detail the relation between 
Nama and Rupa. In Abhidhamma Philosophy, Book I. Ch. 
VIII. Sec. 2. p. 113 (ed. by Bhikkhu Kashyap) the following 
sequence of dependent relationship is noted, the driving 
force in each case being ignorance. Depending on ignor- 
ance (Avijja), there arises the activities of life (sankhara). 
Depending on too activities (that yield •vlpa'ka'), there arises 
Patlsandhl consciousness (Vinnana) (in another birth after 
the expiry of this life). Depending on Patlsandhl Conscious- 
ness, there arise the mental and the physical states of the 
being (Nama-Rupa). Depending on the mental and the physi- 
cal states, there arise the six Ayatana, namely, eye, car, nose, 
tongue, body and mind (Salayatana). Bhava comes after a 
long process of differentiation and Individuation ; and "thus 
docs originate the whole body of evils". Bharata's concept 
ol bhava is not essentially dlflercnt from the Abhidhamma 
standpoint (See Ch. II. p. 45-48, and Ch. XI). 

The common substratum In Samkhya analysis Is Pra- 



• Indian Philosophy. %ol. I p. IBB Sir S. P.a<lhakrlsnan. (1018). 
1 Abhluliamraa Philosophy, ^ol. I. p, 214 — cd. Uy Kashyap. 



krlti ; !n Vcdanta, if Is Brahman ; In Buddhism, it Is AviJJa. 
The parting of ways between psychical and physiological 
functions and concepts In Samkhya system takes place at the 
manas stage. It is at this stage that there Is for the first 
time, a bifurcation of Jnanendriya and karraendriya (See 
Introduction. Sec. III). Such parting of ways in Buddhism 
takes place in Patisandhi consciousness, when for the first 
time it divides Itself into name and rupa. The driving force 
which brings about differentiation in the undifferentiated 
Prakritl or Brahman is of the nature of sakti.. The tattva 
or the philosophy of this Saktl, which alone makes possible 
all enjoyment of Rasa is taken up for detailed discussion in 
Chapters IV and V. 



When a Rasa Is tasted on the palate, then It is either 
sweet or bitter, salt or astringent. A Rasa can be tasted 
only when it is imposed with a particular form, or when it 
is in a particular state. These sweet or acid tastes are once 
again not tasted as Just sweet or acid, but are tasted as 
excessively sweet, or moderately sweet, or even mildly 
sweet. So it is the case with bitter or astringent Rasas. 
There Is a universal content or form of these six Rasas, 
madhura, amla, etc. Sweetness or acidity are the particular 
manifestation or coloration of this one universal or samanya 
Rasa. Each of these six particular manifestations undergoes 
different transformations, as it becomes characterised by the 
qualities In an excess or moderate or mild degree. When 
sweetness is tasted by the mouth, then the taste of it does 
not appear as just sweet, but its appearance is characterised 
by all such manifest forms as excess or moderation of it. 
There is a regular gradation and an infinite range of inten- 
"sity in a particular Rasa. Though words might be lacking 
to denote all these different stages of intensification, these 
different stages can be felt and appreciated by many men. 
The sugar-cane, the condensed milk and guda are all sweet. 
But each of these different varieties of sweetness has a very 
distinctive stamp. The sweetness of sugar-cane is very 
different from the sweetness of condensed milk, and so on. 
Though all these three different things are very distinct in 
'their sweetness, there is no possibility ofcieariy denoting 
them by words, because words are lacking which can indicate 



selves are upadeya or vlsesa. The Samkhya system is 
always speaking of the samanya as upadana, and the vlsesa 
as upadeya." The samanya rupa of sparsa or rasa, complete- 
ly divorced from all particular manifestations, is not accessi- 
ble to us. In other words, the substantial basis or the upadana 
of a particular manifestation, can never be the subject of 
human .knowledge. Unless this samanya rupa be wedded to 
a particular form, there is no cognition whatsoever. 

This samanya character of a thing has been called in 
Samkhya analysis' tan-matra. There are five such tan-matras, 
as rupa-tanmatra, rasa-tanmatra, etc. The Samkhya does not 
recognise an absolute distinction between gima and gunin. 
When the Samkhya speaks of rupa, it means thereby not 
' beauty as such, but an object which is beautiful. The 
absolute distinction between beauty and the beautiful form 
is the standpoint of Vaicesika system. But in the Samkhya 
scheme, the object itself is beautiful. An object can never 
be dissociated from form and shape, smell and taste. But 
In Vaicesika analysis, beauty and the object which Is beauti- 
ful are quite distinct. Though rupa is to be taken in by the 
eye, the Samkhya holds that It is not possible for the eye to 
take In the universal form of rupa. This universal form of 
rupa is not penetrated or limited by particular manlfesta- 
'tions of rupa, as green, blue or red. The rupa in which all 
particular manifestations have set (pratyastamita) or are 
incognisable (anabhivyakta), is known as Rupa-tanmatra. 
Rupa tan-matra as such, is not the object of sense-knowledge. 
It is available only to the Yoglns and the gods. 

The samanya character comprehends all particular 
manifestations. But a particular manifestation cannot be 
comprehended in another particular manifestation. The 
samanya state comprehending all particular manifestations, 
Is of a universal nature. So if it were possible to enjoy the 
samanya state, the pleasure arising out of it, would be 
' exceedingly great. It would be more intense than what it 
would be out of the enjoyment of particular states.' It is 
because the pleasure arising out of the enjoyment of a 
. particular state, Is not comprehended in the pleasure arising 
out of a different state. It is for this reason that the samanya 
character of gandha and rasa is said to be gandha-matrika 
and rasa-matrlka, out or which spring all particular manifes- 
tations of gandha and rasa. All possible manifestations arc 
comprehended in this mother of these all, this samanya 
nature of gandha and rasa. The receptivity of human 
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indriyas is very weak. The indriyas cannot take In the 
intense degree of manifestation of a particular guna, or the 
Infinitely subordinated manifestation of another guna. It 
appears as dark both when the light is very dim, or when 
It is excessively bright. Human indriyas are adapted only to 
take In the middle states. The tongue cannot t'aste an exces- 
sively sweet thing. Such an object would appear as bitter 
to most men. But if the senses had been more powerful 
than what they are now, then an excessively sweet thing 
instead of appearing as bitter, would have appeared what it 
actually is. The pleasure arising out of it would correspon- 
dingly be of a much more intense nature. But it is not 
possible, because of the comparative weakness of human 
senses. Human organs of vision cannot take in either a 
very distant thing, or a thing which is next to the eye, 
These can only take in things, which are placed mid 
between. If it were possible to take in things which are 
far and near, along with things which are placed mid 
between, then the pleasure arising out of it would obviously 
be very great. But It is hardly possible, because of the 
incapacity of human organs of sense. 

It might be of interest to note that the same position 
has been accepted in European philosophy. In De Anima. 
426b, Aristotle says similarly that the organs of perception 
can only receive the middle states. "If voice implies a 
concord, and if the voice and tho, hearing of it are in bne 
sense one and the same, and if concord always implies a 
ratio, hearing as well as what Is heard must be a ratio. That 
is why the excess of either the sharp or the flat destroys 
the hearing. So also in the case of savours, excess destroys 
the sense of taste, and in the case of colours, excessive 
brightness or darkness destroys the sight, and in the case 
of smells, excess of strength whether in the direction .of 
sweetness or bitterness is destructive. This shows that the 
sense Is a ratio". By ratio, Aristotle refers to the visesa 
character of objects of sense, for samanya is ubiquitous, 
without any reference or ratio to anything else. 

Again, Aristotle writes in D e Anima, 426c, "That is 
also why the objects of sense are (1) pleasant when the 
sensible extremes such as acid or sweet, or salt being pure 
and unmixed are brought into proper ratio ; then they are 
pleasant : and In general what Is blended is more pleasant 
than the sharp and the flat alone ; or to touch, that which 
is capable of being either warmed or chilled ; the sense and 



the ratio are identical ; while (2) in excess the sensible 
extremes are painful and destructive. 

The universal content of rupa and rasa is not percepti- 
ble to human senses % .But the Indriyas of the gods and the 
yogins can look'through the surface appearance, and take 
in the tanmatras as well. This taklng-ln of the tanmatras 
explains. the very great delight of the yogins, even when 
they are enjoying ordinary objects of sense. They look 
■through these objects of sense, and take in their universa- 
lised general character. In Alamkara literature, there are 
about eight or nine Rasas, like Sringara and Karuna. But 
there Is underlying these all, the universalised general 
nature, of Rasa. This universal general character of Rasa 
or its samanya rupa, is always manifesting Itself in all these 
nine different Rasas. Sringara is as much a Rasa as Karuna 
is. Sringara and Karuna can have no separate existence, 
apart from the universalised nature of Rasa samanya. At 
the moment of apprehending Sringara and Karuna, this 
samanya nature of Rasa is being taken in along with such 
. particular manifestations. This samanya is always being 
penetrated by visesa at the moment of Rasa realisation. It 
- cannot be definitely said if there be such a thing as samanya 
vastu, completely separated and divorced from all particular 
manifestations. If there had not been any such samanya 
vastu, then how were impossible for these particular mani- 
festations to flash out ? ' Their flashing out is a proof that 
these had been interpenetrated with this samanya character. 
It should be clearly understood that though there is 
an infinite diversity in the sakti of Rasa, Rasa itself is 
. essentially one. It is because of this sakti that Rasa mani- 
fests itself. This sakti or upadhi is the body or deha of 
Rasa. It might be unmanifest in a very subtle form in 
rasa'; or it may be clearly manifest in a grosser form. Rasa 
is ever associated with this sakti or deha. The separation 
into deha and dehin, as in the prakrita world. Is not there - 
In the visesa manifestation of the samanya rasa. The sakti 
or upadhi of Rasa is Its deha. Even if Rasa be one. and 
even though there is no sa-jatiya,* 1 or vi-jatlya" or swa- 
gata bheda" in' it, it cannot be denied that the visesa mani- 
festation of the samanya rasa is equally true. The one Rasa 
becomes "diversified, as the result of different vibhavas and 
anu-bhavas. It is needless to add that tills Is .from the 
standpoint of the average reader. But even here the vibha- 
vas are a part and parcel of rasa. The knowledge of ghata 



(ghata-jnana) Is impossible without the ghata itself, yet 
akhanda-Jnana is self subslstent (nirvisayaka). " Similarly, 
khanda rasa without the vibhavas and anubhavas cannot be 
Imagined ; yet there is no manifestation of the vibhavas and 
anubhavas in Rasa-samanya. When the vritti is viksipta, the 
bheda-bodha is clearly present, and non-identity of the 
vibhavas (Sec Ch. II) with the subject must be admitted. In 
Rasa realisation, the vibhavas are equally present. But these 
flash as anga of Rasa, and as non-different from it. This is 
what is called visista Rasa. In Rasa samanya, there is, of 
course, no room for vibhavas. But there cannot be any 
enjoyment of Rasa samanya, except through visista rasa. 
At the moment of the sphurana of visista rasa, there is the 
simultaneous presence of Rasa samanya. In other words, the 
samanya and visesa are happily blended together in Rasa 
enjoyment. With the nirodha of the visesa portion, the 
samanya portion is left over. The golden bangle is nothing 
but gold in a particular shape ; and the two are held 
together in deep embrace (tadatmya). When one looks at 
the bangle, one sees gold as well. So when one enjoys 
visista rasa, like Sringara and Hasa, or Madhura and Amla, 
one enjoys also Rasa samanya. The samanya Rasa Itself 
becomes individualised into visista Rasa, as a result of this 
visesa manifestation. When the distinctiveness (or 
vlsesamsa) is taken away, or when this becomes unmanifest, 
Rasa is of a samanya nature. This is nir-visesa, or nir-akara, 
without any manifestation at all. The nature of visesa which 
gives form and shape, a local habitation and a name to this 
samanya character, shall have to be examined in detail here 
and in the following chapter. 

This visesa may be looked upon as upadhi". The bheda- 
implicit in upadhi, brings about the differentiation in Rasa. 
So long as one is under the dominance of viksipta vritti, this 
upadhi is bahya and anitya. In reality, this upadhi Is neither 
bahya nor anitya. So visesa is ever associated Intimately with 
Rasa". Rasas are always 'many in number, and one Rasa is 
naturally distinct from all others. The statement Rasa is one 
and unique is not incompatible with tHe statement that Rasas 
are many in number. Rasa is at once one and many; "and 
this explains the essental nature of reality. 
- - The upadhi Is of the nature of sakti. Everything in this 
world is upadhi-swarupa. It must be remembered that 
nothing in this world is a-nitya or a-sat. A particular form 
in which a thing Is manifest, or becomes visible or acces- 



sible, but which is never again possible in this world, Is 
a-sat. Every moment brings about a. change. But what is 
the nature of this change 7 Diflcrent rupas appear in suc- 
cession. In other words, the citta which sees or hears is 
gradually transformed into various vrittls. There is no rupa 
without vritti, just as there Is no vrittl without rupa. The 
two are Inseparably associated together. The stream, known 
as kala-srota, flows on for ever. This cannot be checked by 
one in a viksipta mood. But if by any means, this ever- 
flowing stream can be checked, it will lead to sthalrya. In 
other words, if vritti be sthira, rupa becomes sthlra ; the 
sthalrya or rupa in its turn, leads to the sthalrya of vritti. 
So the manifestation of a particular thing in a state of 
concentration (ekagravastha) is not fleeting or Illusory. So 
long as there is concentration, there shall be before this 
sthira-vrltti, rupa in an immutable and unchanging form. If 
this concentration be self-willed, or under self-control, and 
If one could rise above the turbidity of the changing 
prakriti, then the duration of the rupa also can be controlled 
at will. If for instance, there be prajna through concentra- 
tion on a particular rose, and if that concentration or 
samadhi lasts for a thousand years,, then that rose shall be 
present there for a thousand years. It will survive all 
changes of a viksipta citta. The concentration or samadhi is 
short-lived, because the roots of disturbance are ever pre- 
sent in the citta. But when the roots arc exterminated (See 
Chs. IX, X and XI), or when rajas and tamas disappear 
and sattva becomes purified, then samadhi shall not pass 
away, and its duration will be self-willed. All the several 
rupas ol the universe are a particular manifestation or 
prakasa, an aspect of maha-prakasa or the Great Illumina- 
tion. It is possible to revive that very same form even after 
the disappearance of samadhi, or if It disappears through 
the exercise of one's will. Though it may have disappeared 
from the world, it Is ever present before that Great Illumi- 
nation. It only becomes unmanifest before the vritti-jnana. 
If this be correct, then all rupas are nltya : all things are by 
nature, true. The manifest form is existent, so long as one 
wills it ; and as such, it is not outward form, but essentially 
one and identical with the Illumination. 

If upadhl be ever associated intimately with prakasa, 
then there Is for all time, an infinite diversity of rasas. But 
human knowledge being essentially an outcome of vritti, 
rasas might sometimes become unmanifest. When the veil 



Is removed, and avarana Is taken away, then there is the 
manifestation of this ever present Rasa. It has to be 
admitted that the number and character of particular 
Rasas are countless. Sometimes, the visesa Rasa is unmani- 
fest In the form of SaktI. Or it might be present in a mani- 
fest form. Though Rasa may be essentially one, there is in it 
Sakti for an infinite diversity. It is only at times that this 
sakti manifests itself. It is through swatantrya that Rasa 
manifests Its infinite diversity, or takes into itself its mani- 
fest form. This sakti or upadhi Is the deha of Rasa. It 
might be present in a very subtle form in Rasa, or it may 
be manifest in a gross, tangible form. There is an identity, 
or non-difference between this manifest form (deha) and 
rasa. 

This is what happens in the suddha-vastha. A similar 
position is held in the sensuous world of sight, sound and 
taste. There is a deep significance in the infinite diversity 
of the world of sense. The facial appearance of each man, 
or each member of a particular species of bird and beast, 
a particular tree, or creeper .or a little flower is the mani- 
festation or vikasa in a tangible form of a particular bhava 
or rasa. These may not be pure manifestation. Man himself 
being the manifestation of a particular bhava, his physical 
form changes, according to the changing pattern of the 
particular bhava, of which he is the embodiment. Appear- 
ance is the deha of bhava, and is, as such. Identical with it. 
On ultimate analysis, it will appear that there is manifes- 
tation of a particular bhava in a particular body. There are 
as many dehas as there are bhavas. There cannot be many 
bhavas, centering round one deha, though there may be 
many vilasas of one particular deha. 

Visesa or bheda naturally goes with samanya or a- 
bheda, just as a-bheda is inseparable from bheda. The two 
are one. There is a-bheda even in bhedavastha ; this a-bheda 
or samanya character, when over-whelmed is unmanlfest in 
bhedavastha. So also in abhedavastha, there Is the simul- 
taneous presence of bheda. In reality, no one is the samya- 
vastha, or the complete reality (See Ch. IX). The samya- 
bhava is neither Jlva-bhava nor iswara-bhava, neither bheda 
or many, nor a-bheda or one. It is both bheda and a-bheda, 
both many and one. 

The Indian philosophers are divided on the question 
if there be such an entity, as pure universality, without any 
visesa whatsoever. Kumarila Bhatta writes, nlrvisesam na 
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samanya, or sama'nya is impossible where visesa is absent. 
But Kumarila's view is very gross. The Samkhya accepts 
the presence of nirvlsesa samanya, or samanya without the 
simultaneous presence of visesa. The particular visesa states 
are appearing from the samanya nature, and once again, 
are getting absorbed and disappearing in It. The visesas 
are like wavelets, appearing on the surface of the sea of 
samanya. All visesas are sustained, because they are rooted 
in this samanya basis. If there had not been this samanya, 
then the visesas would have disappeared altogether. But 
so strong is the love for visesas, and so varied is their 
appeal, that very often the universal character of Rasa, in 
which are rooted all these visesas, is likely to be ignored. 
But it is useful to remember that the universal nature of 
Rasa is the constituent of all these different Rasas. The 
Upanishads also speak of this Rasa samanya, when they 
identity Brahma with Rasa itself, and not with any particular 
manifestation of it. The Upanishads write Raso bai sa. 
Rasa hyabayam labdhwa anandi bhavati. This is Rasa 
samanya. Rasa samanya is the mother of all particular 
manifestations ; it is a state in which are comprehended all 
different manifestations of Rasa. To take in this Rasa 
samanya, without the simultaneous apprehension of all differ- 
ent manifestations of it, is like apprehending Brahma Him- 
self. Brahma is nothing but the universal nature of things, 
in which are comprehended everything else. He is Maha- 
samanya. The grammarians also speak of "saa jati, saa 
mahanatma". Out of this unlversalised nature of things, all 
different particular manifestations proceed. It is in this 
unlversalised nature once "again, that every thing else is 
comprehended. The Sruti In indicating the character of 
Brahma emphasizes His universal samanya nature.. The 
Sruti writes, Jato ba ecmany bhutani Jayanto, jena jatani 
jeevantl. This is Brahma. This universal nature of things 
is the restlng-point of the evolution, manifestation and involu- 
tion of all particular states ; this is what Brahma is In the 
purest sense. The word Brahma means Brhat or great. This 
great Brahma becomes limited or circumscribed as there is 
the manifestation of a particular state. The manifestation 
of a particular state is the manifestation of the littleness in 
man ; the manifestation of the universal state is to be like 
Brahma. This universal nature of Brahma has been called 
bhuma. The Chandogyo writes (17. 13. 1), jo bai bhuma 
tat sukham ; nalpe sukhamasti bhumaiva sukham *' BrahnM 



is bliss itself ; there is no sukha in the limited spheres of 
life. In speaking of the criteria of bhuma, the Chandogya 
writes again (17. 14. 1), yatra nanyara pasyatl nanyatchrinoti, 

nanyat-vijanati, sa bhuma yo bai bhuma tadamritam, 

yadalpam tanmartam. That in which nothing else is visible, 
nothing else Is audible, or nothing else Is knowable, is bhuma. 
Bhuma is life everlasting ; alpa or limited life is life subject 
to death and decay. 

The analysis of samanya and vlsesa of Rasa in Sec. II. 
must have pointed out that all particular manifestations must 
be rooted in a samanya basis. This applies not merely to 
the different manifestations of the same thing, appealing to 
one particular indrlya. It appears that there Is a samanya 
basis of the Rasa speculations in Ayurveda and in Alamkara. 
This samanya basis, as has been already pointed out, is 
the asmita, whose manifest form, or sakti-rupa is the manas 
or vlsuddha sattva. Looking at buddhi, aham and manas as 
dravya, krlya and sakti it will be seen that manas is sakti- 
rupa, because it is kriya in Its unmanifest as also in its fully 
developed form ; aham is the act of grahana, and buddhi Is 
of the nature of dravya. Buddhi has often been called the 
dravya of purusa— dravyamatram-bhoot sattvam purusa-syetl 
nlschaya. 

The antah-karana Is not exempt from the operation of 
the three gunas. The parinama of asmita is threefold ;'the 
first parinama is prakhya-pradhana, leading to the evolution 
of the jnanendriyas : the second parinama is pravrittl- 
pradhana, leading to the evolution of the karmendriyas ; and 
the third parinama is sthiti-pradhana or prana. The sfhiti- 
pradhana asmita" is the deha or dharya-visaya. This is the 
seat of the.karanas. The asmita which is predominantly 
pravritti-pradhana provides incentive to activities. The 
dhrita-bhava, corresponding to pravritti-pradhana asmita, is 
karmendriya. The prakasa-bhava, corresponding to prakhya- 
pradhana asmita, is jnanendriya. It has already been noted 
in the Introduction, Sec. IV, how there is a natural correla- 
tion between the five jnanendriyas and the live karmendriyas. 
The foregoing analysis must have revealed how the pravritti- 
pradhana asmita, the subject-matter of investigation in Ayur- 
veda, and the prakhya-pradhana asmita. the subject-matter of 
analysis in Alamkara, naturally go together. Both are held 
together in the sthiti-pradhana asmita or the deha. The 
manas or the vlsuddha-sattva is its sakti-rupa, which makes 
possible the transformation of all ahara in the form ot vibhava, 
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(See Ch. II). into rasa. Asmlta is thus the samanya basis of 
Rasa speculations In Alamkara and Ayurveda. 

In Ch. II, It has been noticed how manas seated In the 
hrdaya, gathers all scnse-lmprcsslons or ahara. It has been 
noticed further that sabda, sparsa, rupa, rasa are all taken 
in through the mediation of vayu. It should be clearly 
recognised that just as madhura, amla are taken In by the 
palate and brought to manas, so also the different shades of 
light, and the different degrees of sound are brought to 
manas by the eye and the car. Human lndrlyas are capable 
of receiving only the particular manifestations or visesa rupa 
of this samanya rasa. It appears that the sister speculations 
of Alamkara and Ayurveda separated out, as the emphasis 
was placed on the visesa character of the Rasa, arising. out 
of ahara brought in by two different senses. But the samanya 
nature of these two different Rasas is nevertheless unmis- 
takable. When the samanya nature of these two speculations 
is emphasized, it will be seen that Sringara and Madhura, 
Hasa and Amla are one and the same. They appear different 
only because the grahaka lndrlyas are different in the two 
eases. All five mahabhootas enter into the making of every- 
thing. The relative predominance of one mahabhoota in one 
Indriyartha accounts for how one indrlyartha Is to be taken 
in by the eye, or by the tongue. But that Is no reason why 
the taking-in of the Indriyartha by the eye (drsya), or by the 
ear (sravya) should be essentially different from the 
indriyartha taken in by the palate (swadya). These different 
lndrlyas only take in the visesa rupa of the one samanya 
rasa. So while Sringara and Madhura, and Hasa and Amla 
are different to outward view, their taklng-in by the ear 
and the eye and the tongue points to the samanya character, 
which underlies them all. This samanya concept knits 
together the speculations of Alamkara and Ayurveda. 



CHAPTER IV 

Concept of Visuddha-sattva in Philosophy and 
Aesthetics 

It has been noted In Ch. I. Sec. II, that at the core of 
Rasa-rcallsatlon, there is the play and manifestation of 
sakti. It should be clearly recognised that Rasa enjoyment 
would be impossible without the activities of this cit-sakti. 
The Jiva loses his Jivatva on the flames of this cit-sakti and 
becomes transformed into Siva. The operations of cit-sakti 
make possible this transformation of the jiva into Siva™. It 
is well-known that the finest form of aesthetic delight often 
proceeds out of pity and fear, sorrow and lamentations.*' 
The transformation and transmutation of pity and fear, 
which are under the dominance of rajas and tamas (See 
Ch. XI), must precede aesthetic enjoyment. The transmuta- 
tion of the sthayi-bhavas into rasas is thus the result of the 
operations of sakti. -The assimilation of ahara in the form 
of vibhavas (See Ch. II) is also the result of the operations 
of sakti. The vibhava being ahara, is a distinct entity, separate 
from the bhokta or the enjoyer. The two, the bhokta and the 
bhogya or ahara, can become one only through the operations 
of sakti. The nectar of the soma melts, when it comes in 
touch with the agni (See Ch. IX). This molten state, in 
which all distinctions are lost, is eminently the result of the 
play of sakti. The other approach is the one, which believes 
in separateness, or rigidity. According to this second view, 
the jiva is still a jiva, even after purification from mala. 
The jiva can never attain siva-tva. 

It should be noted further that the sakti which comes 
into operation in Rasa enjoyment, is the cit-sakti. Being 
cit-sakti, the enjoyment proceeding out of its operations, is 
the enjoyment of bhoga, or taking in outside things as 
ahara (See Ch. II) and making them its own. This is very 
different from the Vedantic maya, which is of the nature of 
jada-sakti. There can be no aesthetic enjoyment with jada- 

' The doctrine of Katharsts In Aristotle's Poetics, ch. W. Is a defence of 
Poetry against Plato's charges that poetry "feeds and waters the 
passions" In Republic 606 See also "A new Interpretation of the 
Doctrine of Katharsls In Aristotle's Poetics— Sen. {Calcutta Review- 
June 1950). 



sakti. The only pleasure possible in the case of jada-sakti 
is the pleasure of renunciation. -This second standpoint Is 
echoed in the Bhagavad-Gita, where it speaks of rasa-varjan 
niraharasya dehina. Bharata's rasa-analysis which begins 
with the taking-in of ahara, can never think of this path of 
renunciation. This is more because, the standpoint of the 
Bhagavad-Gita, is the way of sakti-tyaga, while the one of 
Bharata is essentially the path of sakti-grahana. (See Chs. I 
and V). The advaita stand-point, advocated by the Saivas, 
the Vaisnavas or the Saktas is not opposed to either bhakti- 
sadhana, or the Rasa-enjoyment. It is because the advaita 
standpoint advocated in these systems is the result not of 
any renunciation of sakti, but the result of the acceptance 
of the doctrine of sakti. The Mahayana Buddhists similarly 
accept the reality of Prajna-paramita, and have thus paved 
the way to the doctrine of Bodhi-sattva-vada. The advaita- 
vada of the Panca-ratrins is similarly the result of a perfect • 
harmony between sakti and saktiman. All these clearly In- 
dicate the very great importance of the concept of sakti In 
Rasa enjoyment. 

The Maha-sakti which lies unmanifest in Him, first 
appears at His behest, like the flash of lightning. Though 
there is even in the unmanifest, avyakta stage, difference 
between the sakti and the saktiman, there Is as yet no 
realisation of it. The Samkalpa or the wish which stimulates 
the dormant Maha-sakti is the anirvacaneeya svatantra of 
the Lord. Only a part of the Sakti is awakened, while the 
rest of it remains unmanifest. The manifest sakti may be 
either krlya-sakti or the bhuti-sakti. This kriya-sakti has 
been referred to as the Saundarsani Kala in the Ahirbudhnya 
Samhita. This Is ever unchanged. But the bhuti-sakti unlike 
the krlya-sakti, is ever active. Compared to krlya-sakti, the 
bhuti-sakti is infinitesimally small. The kriya sakti Is alone 
responsible at the moment of creation, for the parinama in 
the mula prakriti, for the Kalana in Kala.'and for the bhoga 
in the atman. It shall be seen how all these three positions, 
the parinama in the prakriti, kalana in the kala, and bhoga 
in the atman are implicit in the doctrine of rasa. All these 
again are the result of the play of sakti, without which rasa- 
realisation would become an impossibility. 

It should be noted further that the swarupa-sakti, or 
the cit-sakti is ever present in the swarupa of the Brahman. 
All the powers and whatever characterises the Brahman 
proceed from this swarupa-sakti. So the Brahman's nature 



as Rasa, both as something to be tasted and enjoyed (as 
aswadya), and as one who tastes it (as aswadaka) is the result 
of this swarupa-sakti. This swarupa-saktl, being cit-sakti, 
is naturally endowed with cetana. So it can diversify the 
ananda-maya nature of the Brahman. It Itself can assume 
diverse forms and shapes. 

The swarupa-sakti, which is natural to Brahman, 
assumes two different roles in the matter of Rasa enjoy- 
ment. In one role, it makes possible the relish of the ananda 
by the reader or enjoyer ; in another role, it makes the 
ananda itself relishable. In both forms, it infinitely diversi- 
fies itself and the ananda. 

Coming to the diverse manifestations of the relish or 
taste, it will be seen that the relish of sweetness is the sakti 
of the thing, which itself is sweet. Sweetness may be ot 
very different nature, for instance the swee ness of pa m- 
candy, sweetness 'of sugar, and of different kinds of fruits 
Though all these are sweet, the sweetness of each one ot 
them is different from the sweetness of another This is the 
visesa manifestation of the samanya sweetness (See Ch 111). 
Again, the different constituents of palm-candy sugar arc 
all the result or parinama of the same trigunat mika maya. 
The maya, charged with gunas, is transformed into all these 
diverse forms and shapes, when it is acted upon by ■ tt cit 
sakti of the para-Brahma. So the upadana or toe constituent 
of all these different things, may be said to be thereat or 
parinama of the same trigunatmika maya. The same sweet 
ness assumes diverse forms, when it comes in contact with 
the upadana of different things, ™d so makes these Wen* 
things sweet in different degrees At he «me«m e. U "self 
assumes different forms. Similarly, tne sw h swar upa- 
and unique ananda on coming in .contact w uh His s^ P^ 
sakti, becomes infinitely diversified, and 
relishable. th one who relishes it, 

Rasa as «^^XT™« two aspects of Rasa- 
together make the Kasa ' a ^ lm n has already been noticed 
tattva are ever pres ent ' habl ' e as a result of the operations 
how Brahman becomes r ^ ^^ inseparab i c from the 
of sakti. The swaru P a d the resu lt of this krlya, inffnite di- 
Brahman. So kn3 [f and the an anda proceeding out of this 
versity of this sa ^^ and iil0 dlvcrs ity of ananda Itself, 
infinite dlver , y froro time Immemorial in Brahman. This 
arc all P™"" enjo yed as rasa. It naturally follows there- 
a nanda is De "' B 
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fore, that rasa-enjoyment is the result of a deep embrace 
with saktl. Saktl In its diverse manifestations makes pos- 
sible the enjoyment of Rasa. 



I 

if Rasa enjoyment be inseparable from cit-saktl, It Is 
important to analyse the concept of clt-sakti In detail. This 
cit-saktl Is inseparable once again from the concept of 
vlsuddha-sattva, an idea which has dominated Indian 
thought for centuries. It has already been noticed that the 
complete theory of Rasa includes both the aswadya rasa 
and the aswadaka rasa. It should be noticed further that the 
concept of the aswadya rasa has been analysed in Ch. II. 
and the concept of samanya rasa has been discussed in 
Ch. III. The concept of aswadaka rasa, or the vlsuddha- 
sattva (which Is Inseparable from cit-saktl) will have to be 
taken up here and In the next chapter. 

It should be noticed further that the operations of the 
clt-sakti. or the vlsuddha-sattva are dependent on the 
achievement of certain preliminary conditions, on the 
laukika plane. The lauklka plane in the case of Rasa realisa- 
tion, is obviously made up of the vlbhavas. anuhhavas. 
vyabhlcharlbhavas, a detailed analysis of which will be 
tound In Chapters II. VII. and VIII. Nobody would ever 
Identify the bliss of aesthetic enjoyment with vlbhava, 
anubhava or vyabhlcharlbhava, which are all constituents 
of Rasa. Hasa, though it springs from them. Is neverthe- 
less, categorically different from vibhava or anubhava. The 
unamanifest saktl brings about a change from bhava 'to 
rasa, and the laukika vibhava, anubhava and vyabhlcharl- 
bhava are transformed into rasa. There is always this 
parlnama of bhava into rasa. This is made possible because 
of the presence of saktl. This sakti is the vlsuddha-sattva, 
which is the subject-matter of the present chapter, as also 
of the next. 

The Samkhya system which attempts to give an ade- 
quate explanation of the evolving world, looks at all 
parlnama as due to the inherent saktl, or nature of the 
primeval prakrltl. It should be noted that prakritl evolves, 
not because of any outside Interference, but because of its 
own inherent sakti. The early Samkhya writers speak of a 



visuddha prakriti, the repository of all saktl. The saktl- 
tattva offers a philosophical explanation of the theory of 
Rasa (See Ch. I Sec. II). Sakti-tattva serves' to connect 
further the philosophical interpretation of Rasa from the 
Patanjala standpoint with the Interpretation offered from the 
standpoint of the Vedanta of Ramanuja, Vallabha and 
Nimbarka. It is essentially the same as the analysis of sakti 
In the Mahayana, as also in the Saiva and Sakta Tantras. 
In Ch. III. in the discussion of samanya rasa, it has been 
noticed what an important place Is occupied by the doctrine 
of sakti. The visesa manifestation of the samanya rasa is the 
result of the play of sakti. In this chapter and in the next, 
the theoretical or tattvlc background of the concept of 
Rasa is taken up for a detailed Investigation. A careful 
examination of the nature of this sakti is necessary for a 
clearer understanding of the philosophy of aesthetic enjoy- 
ment. This sakti underlies all manifestations, or parinatl, 
and transition from bhava to rasa Is no exception. The 
discussion of sakti-tattva should thus properly begin with 
an analysis of evolution from the standpoint of parinama- 
vadin Samkhya of Caraka-Patanjall. 

The concept of sakti in Patanjala-Samkhya is again 
not very different from the concept of sakti in the philo- 
sophical schemes of Ramanuja, Nimbarka. Madhva and 
Vallabha. The Vyasa-bhasya I. 3, writes, swarupa-pratistha 
tadaneem cltlsaktlr-yatha kaivyale, vyuthana-cltte tu sati 
tatha-p! bhavantee na tatha. At this stage, the cit-sakti is 
centred in Itself. In Vyasa-bhasya I. 4, it Is similarly held, 
vyuthane ya cltta-vrlttaya tada-vislsta-vrltti purusa." The 
drasta-purusa is of the nature of caitanya. The buddhi, on 
coming in contact with the clt or purusa, reveals the world 
of sense. All which appear and are visible, are drsya. Hupa, 
rasa are all external manifestations or drsya. These become 
visible, because the cit which reveals all, is of the nature 
of sakti. The common standpoint in all such statements as 
"I see" "I hear". "I decide" or "I understand" is "I". The 
central point of interest In all these positions, Is the seer, 
the purusa. The purusa Is of the nature of cit. The buddhl 
can only reveal the sense-world (See Ch. II). when it is 
imposed upon, and activated by clt. So cit-sakti is indispen- 
sable in revealing the world of sense. The Patanjala concept 
of saktl runs through the full scale of creation or beings. 
It is implied thereby that drsya. citta, abhlmana-ahamkara, 
ahamasml buddhl, vlvekaja-jnana, or purusa-pratyaya stand 



in a hierarchy, where each posterior stage Is charged with 
a saktl to reveal the anterior. 

The Patanjala school ot Samkhya holds that a nonentity 
can never come into existence, and an entity can never pass 
away. The primary prakrlti Is at the basis of all manifesta- 
tions. From prakrlti evolves mahat, or the great cosmic 
principle. It is also called buddhi, as it Is held to be the 
cosmic matter of experience. The reason of calling It mahat 
lies in the fact that it is great In space as well as In time ; 
for there is no other evolved principle, which is so exten- 
sive and durable as this is. In the Yoga-bhasya. I. 36, It Is 
described as an extensive transparent stuff like the bright 
sky. It should be remembered that mahat Is little else but a 
comprehensive collection of jnana-saktl. Mahan and full- 
knowledge are synonymous. This extensive jnana-saktl, 
without any deficiency, is known in the Samkhya system as 
mahat-tattva, or buddhl-tattva. This buddhi unlike the 
purusa, is unconscious, or jada. It is for this reason that 
the Samkhya holds that on the surface of this jada, buddhi 
is reflected the great purusa, who is Iswara in the Samkhya 
philosophy. 

In holding that the prakrlti is always undergoing 
changes, the Samkhya system acknowledges the role of saktl 
in the cosmic creation. It has already been noticed how the 
repository of this sakti in Samkhya-Patanjala Is the mahat- 
tattva. A closer analysis will reveal that the Samkhya stand- 
point on Rasa (this being the proper background of Bharata. 
See Ch. VI) is not different from the Vedantic standpoint of 
Ramanuja, Nimbarka, Madhva and Vallabha. (See Sec. V-VI). 
Kapila explains mahat as "mahadakhyam-adyam karyam 
tan-mana". By this, Kapila probably meant an unlimited, 
uncircumscribed, visuddha buddhi, which is not clouded by 
the array of visayas. At the very beginning, there was pre'.ent 
only the purusa, who Is of the nature of cit. So the first 
evolute of prakrlti, the mahat tattva does little ebe but 
reflects the cid-atma. There is nothing to limit or circ'um- 
-scrlbe It. This is the mahat-tattva in the form of visuddha- 
buddhl. This is the concept of sakti in Patanjala-Samkhya. 
This is jnana-sakti, or cit-sakti. This is the dominating idea 
or not merely Patanjala-Samkhya, but also of Ramanuja, 
Madhva, Nimbarka and Vallabha. It may bo noted here that 
the earliest Samkhya speaks of visuddha prakrlti, in which 
lie unmanifest all energy and activity, and which acts as a 
storehouse and reservoir of all sakti. 



It is necessary to pursue the concept of saktl In the 
Samkhya-system, as parinama-vada which occupies a very 
prominent place In this philosophy, Is also the result of 
the play of saktl. Before taking up the concept of pari- 
nama-vada in the Samphya system from the standpoint of 
the' gunas, it might be useful to note how the concept of 
clt-saktl lies at the basis of Yogic practices. The agni 
which is ignited as a result of yogic practices, burns the 
body, constituted of seven dhatus. The Siddhas say that 
the yoga-deha is rare ; there Is no limit to its strength. It 
is not injured by weapons, nor wetted by water ; it is not 
burnt in Are, nor it can be held fast in fetters. It is even 
more transparent than the sky. The method of how to 
achieve it through the union of prana and apana (See Ch. 
X) will have to be discussed later on. It should be noted 
for the present that through such a balance and harmony 
between contending, opposite tendencies, there springs an 
intense fire. Tihs is known in Yogic terminology as 
Yogagni. This cin-maya Are burns up this body, made of 
seven dhatus ; and there appears for the first time an 
absolutely new cld-deha. This is the siddha-deha, referred 
to widely in the literature on Yoga. Diseases, old age and 
death cannot touch this body. Rasa-enjoyment is only 
possible through this cin-maya deha, and rasa-realisation is 
essentially the result of the operations of cit-sakti. 

It is well-known that citta and prana are inter-related. 
Prana is the instrument by which the citta Is to be conquer- 
ed. Without the conquest of prana, there can be no siddhi 
in Yoga. -The conquest of citta and its purification are 
synonymous, and go hand in hand. It has already been 
noticed that all vibhavas are the result of the activities 
of prana (See Ch. II), and as such indicate the play of 
sakti. Hasa flows when the prana is held in deep embrace 
by apana (See Ch. X), and there bursts out the flame of 
cid-agni. This is yogagni. This is the Are, which burns the 
dross in bhavas, and makes them pure gold in the form 

Of TclSSS 

The cin-maya deha, being rooted in this prakrita deha, 
it is necessary to find out the influences, which operate on 
the wordly plane. The Influences to which everything in 
this world is subject, are the three gunas, sattval rajas and 
lamas This is the world of Prakritl, while the Purusa is 
ibsolutely untouched by the gunas. It has already been 
noticed W Ch. I. Sec. II, how the Prakrit! In Samkhya 
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system, the storehouse of all energy and activities, was 
sought to be Identified in popular religion, with the saktl 
In the form of vlsuddha-sattva In Ramanuja, Madhva, 
Nlmbarka and Vallabha. This being so, It is Important to 
analyse the concept of prakrltl as being operated on by 
the three gunas. 

The Vyasa-bhasya (III. 14) speaks of dharma as the 
saktl of the dharml. It should be remembered that the 
Samkhya holds that the world is the result- of the parlnama 
of prakrltl, Just as the Vedanta holds that the world Is the 
manifestation of the Saktl of Brahman. From this stand- 
point, prakrltl and maya- are functionally identical. This 
prakrltl is the embodiment of Saktl, and is non-different 
from the Goddess Parvatl. Maya centres round Brahman : 
maya manifests Him. So also Saktl is Inseparably associated 
with Siva. Siva and Saktl unite together for the manifes- 
tation of the world. The evolution of nada Into audible 
sound, and that sound itself becoming Invested with mean- 
ing (See Ch. I), all these arc the result of the play of Saktl. 
So also manifest world is the result of the evolution of Siva 
through saktl. This analogy led to the belief that every 
letter In Sanskrit vocabulary is a particular manifestation 
of this primeval Saktl. This concept lies at the root of 
the teachings of the Tantra, and is taken up for detailed 
discussion in Chapters IX and X. 

The parinama-silata of the gunas in the Samkhya is 
the result of the play of saktl. The Samkhya speaks of 
upadana as a karya— potential (karya-saktimat) vastu. The 
upadeya is the result of the manifestation of saktl of the 
upadana. The Samkhya which recognises both samanya 
and visesa manifestation (See Ch. Ill), seeks to find a 
logical connection between the two. This connection has 
been found In the philosophy of sakti. The dharma and 
the dharmi are non-diflerent. but they are not identical. 
The Samkhya recognises differentiation within an undiffer- 
entiated entity. That which brings about differentiation or 
parlnama m the undifferentiated entity. Is called Sakti. 
Inherent In the prakritl Itself. 

The Samkhya-yoga of Pataniali speaks of parinama as 
the result of the sakti, inherent In prakritl. The ancient 
Samkhya literature similarly speaks of visuddha prakritl, 
as the storehouse of all manifestations. This concept of 
saktl as underlying all manifestations, has been the subject 
matter of detailed discussion In the sakti-vadin Vedanta of 
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Raraanuja, Nimbarka, Vallabha and Madhva. Aesthetic 
enjoyment being essentially the emergence of sattva from 
the potentiality of sthayi-bhava, it is a manifestation of 
sakti. This background of Rasa as the manifestation of 
visuddha-sattva (or the sakti) is taken up here for detailed 
investigation. 

The concept of sakti as underlying all parinama, lies 
at the root of the speculations of the Samkhya. It should 
be noted further that this parinama as the manifestation of 
Sakti has also deeply coloured the speculations of the 
Vedantists, like Ramanuja, Madhva and Nimbarka. It is 
again, the same as the awakening of the Kundalini in the 
Tantras. Bharata's Rasa as manifestation of the visuddha- 
sattva, or sakti has to be read against this wider background 
of Indian philosophy. 

The underlying idea of the Yoga-bhasya III. 14 is 
difficult to understand. If the epithet "yogyata-bacchinna"' 2 
be taken to be a qualifying attribute of "sakti", then the 
sense of the whole sentence generally comes thus : the 
dharma is nothing but the power (sakti) of the dharmin, 
capable of giving rise to that effect only for which it is 
equipped with the necessary efficiency. Vacaspati attempts 
to bring out the significance of the said statement in two 
ways. Firstly, he states that the dharma is the power of 
the substance — the original matter, which constitutes the 
"earth", and the like. Here the "power" is to be regarded 
as the capacity of producing dust, lump of clay, jar and 
similar other aspects that exist in the earth — their material 
cause, in an undeveloped state. Let it be granted that they 
may evolve from the said substance. But how to account 
- for the fact that a jar has the capacity of bringing water, 
while the original substance in the shape of earth has not 
got anything as such ? This difficulty is removed by the 
epithet "yogyata-bacchinna." This means that the power 
itself that generates the jar and such other forms is equipped 
with the efficiency of bringing water and the like. Hence 
the capacity of bringing water is not to be regarded as 
Incidental. This has been inherited by the jar from its 
material cause, along with the said power by which it be- 
comes manifest to the objective world. 

In his second interpretation, he takes the expression, 
"yogyata-bacchinna" in its plural form, and thus making it 
a qualifying adjective of "dharminah". By construing the 
sentence thus, he arrives at the following conclusion : the 
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dharmins or the principal materials arc equipped with tin 
necessary efficiency (yogyata-tecehinna dnarmmab) : it i 
the power, which alone is to be regarded as the dharmi 
(sakti-reva dharma). The power here is nothing but th< 
"efficiency" already stated above. Frora this, it follow; 
that "efficiency" only and nothing else is to be regarded as 
the dharma (yogytaiva dharma ityartha). and that which 
possesses this "efficiency" is said to be oharmin. 

The Patanjala-Samkhya looks at prakriti as dharmin. 
Prakriti is self-propelled (swata parinamlnee). Motion is 
inherent in it. Impulse does not come to it from outside. 
Though it is equipped with infinite potentiality, and has got 
a natural proneness towards actualisation, yet It cannot 
always function. There is an obstructing force that stands 
as a barrier towards its functioning and unless it be 
removed, it cannot act spontaneously. The efficient causes 
play their role here and render assistance to the prakriti. 
This has been beautifully described by way of Illustration 
in the Yoga-Bhasya (IV. 3). Just as a farmer with a view 
to irrigating the corn-fields does not himself carry water 
from the reservoir to the fields, but makes an outlet In the 
embankment, and when this is done, water Hows to the dis- 
tant fields out of its own accord ; so also the efficient causes 
in the shape of "virtue" and "vice" do not move prakriti 
Into action : they simply remove the barrier, and when this 
Is done, energy or sakti from the prakriti is automatically 
liberated. Just us the same farmer docs not himself force 
the water Into the roots of the plants, but only weeds out 
the field, and when this Is finished, the roots ot paddy 
plants can easily suck In earth and watery juice ; so also 
the efficient cause such as "virtue" only removes "Impurity" 
that stood as a barrier in the way of functioning of prakriti, 
and consequently helps to liberate the energy, stored up 
therein. Speaking briefly, prakriti Is the sole agent. Activity 
is inherent in It. The efficient causes do not move it into 
action. They only help to remove the barrier. When the 
barrier Is removed, there Is an automatic liberation of enerev 
so long confined in the womb of prakriti. 

Bharata's Rasa speculations, with very Er ,. a , „,_„,, ,„ 
on the concept or paka, are deeply indebted to the nrikri? 
parlnamavada ot Patanjala Samkhya (See a so r h vn t 
should be remembered further that the „!, V 
philosophy oi saktl (See also Ch. I) by Bkl ,Tf °" "^ 
bh- tor saktl-vndln Vcdantlsts to offer „„ 2 de " P° ss1 ' 

ILr an adequate and com- 



prehensive philosophy of Rasa. The philosophy of sakti or 
visuddha-sattva thus underlies the prakriti-parinamavada of 
Bharata's Rasa analysis, or the Brahma-parinamavada of 
Ramanuja, Madhva, Vallabha and Nimbarka. The philosophy 
of sakti underlies all Rasa speculations. 

The Vyasa-bhasya (II. 18) reads, "tulya-jatlya-tulya- 
sakti-bhedanu-patina pradhana-belayamupadarsita-sanni- 

dhana gunatve-pi ca vyapara-matrena pradhanantaraneetanu- 

mitastita "" It should be noted that the gunas, 

sattva, rajas and tamas are looked upon as sakti, and all 
manifestation, change and disappearance are due to them. 
The Vyasa-bhasya discusses further how certain saktis are 
tulya-jatiya, while certain others are atulya-jatiya. The infi- 
nite variety of bhavas (See also Ch. II for the Patanjala view 
of bhava) is due to the manifold manifestation of sattvika 
sakti, raj'asa sakti, and tamasa sakti. The bhava whose consti- 
tuent is always a particular kind of sakti, will by nature 
correspond to that sakti. This sakti in laukika bhavas is 
always a mixture of the three gunas, sattva, rajas and tamas 
(See Ch. II and Ch. XI). Rasa-enjoyment being always the 
manifestation of sattva, Rasa analysis is essentially an analy- 
sis of the sattvika sakti. This sattvika-saktl, it must be clearly 
understood, is essentially the same as visuddha-sattva. The 
nature of this sattvika sakti in relation to rajasa and tamasa 
saktis or gunas in the Samkhya system, is discussed in some 
detail in this section. An analysis of the gunas, and the 
parts played by them in the manifestation and evolution of 
the world, would not be out of place in a discussion of the 
nature of Rasa enjoyment. 

The Samkhya system holds that no effect (or karya) is 
without its cause (or karana). The effect is already present 
in the cause ; the rasa is already there in the sthayl-bhava. 
There is only manifestation of the effect, latent in the cause. 
The karya is immanent as sakti in the karana : the upadana 
in the upadeya. The Samkhya which believes in sat-karya- 
vada, can never think of any uncaused effect. The sutras 
like "nasadut-pado nrl-sringavad", "upadananiyamat", 
"sarvatra sarvada sarva-asambhavad", "saktasya 
sakya-karanat"," attributed to Kapila, all speak of the im- 
possibility of the creation of an entirely novel entity, not 
immanent in the cause itself. The cause becomes manifest 
into the effect only because of this Inherent sakti. The two 
different kinds of karya, recognised by the Samkhya system, 
abhlvyajya-mana and utpadya-mana both presuppose the 



presence of saktl. The evolution of the effect from the cause 
of the karya from the karana, of the upadeya from the 
bhava, all of them recognise the importance of sakti. From 
this standpoint, the asmita-rupa samanya of barira and 
manasa rasa (See Ch. Ill) is of the nature of sakti. or 
upadana or karana of their visesa manifestation. The pra- 
krlti-parinamavada of the Samkhya, or the 'Brahma-parlnama- 
vada of the Vedanta of Ramanuja, Madhva, Vallabha and 
Nlmbarka, equally recognise sakti as underlying all pari- 
nama. The question has to be discussed with reference to 
both Patanjala-Samkhya, and Sakti-vadin Vedanta of Rama- 
nuja, Madhva, Vallabha and Nimbarka. 

Almost all great Alamkarikas are agreed that Rasa- 
enjoyment springs from an evocation of Sattva. The bliss of 
aesthetic enjoyment which has been very frequently com- 
pared to union with the Supreme Being, is only possible 
because of this emergence of Sattva. In Samkhya analysis, 
the three qualities, Sattva, Rajas and Tamas have been 
called the constituents of the universe. The Samkhya Karlka 
explains these qualities as follows. Sattva is essentially 
light, and it reveals ; Rajas is always on the move and is of 
a painful nature : and Tamas retards and shuts us in. The 
Samkhya analysis divides the material world into two : Bhuta 
(things) and indriya (senses). The Yoga-Sutra (II. 18) says, 

"bhuta-indriyatmakam drsyam"* — visible world is 

made of things and sense. The bhutas are called Karya 
(existent things), and the senses are called Karana. The 
world Is thus made of these two. It is Important to realise 
that these three qualities Interpenetrate both Karya and 
Karana. A Karya or a Karana is full of Sattva when it 
lights up and reveals the world. The Yuktl-dipika (I. III. 13) 
says that a Karya is Sattvic, II it goes up. This going up 
by itself proves its lightness, and shows that it is charged 
with Sattva. If on the other hand, it is heavy and slow- 
moving. Instead of going up, it comes down to earth. Sattva 
is light, as Tamas is heavy ; and progression depends upon 
lightness. Just as regression is the result of heaviness. The 
Gita refers to this dictum of the Samkhya, when It writes, 
\3Tg" T*3fet flWWi:, otifltrsaPa ar flffl: | ' The ancient 
literature of the Hindus is full of this three-fold 
division of the cosmic world. The Vcdas and popular Indian 
literature speak very frequently of the three worlds of 
"Bhu". "Bhuva" and "Svar". This last, the world of 



"Svar"< Is full of Sattva ; it is always unfolding Itself ; It is 
the abode of> the Adityas. The heavens and the sky consti- 
tute the world of "bhuva" ; It Is full of action. This world 
of. "bhu" is predominantly Tamasic in nature. The dyo-loka 
is the head of a cosmic god, which touches the heavens, 
and whose feet are planted firmly in the world. His bosom 
and shoulders constitute, as it were, the antariksha-loka ; 
and feet are the bhuva-loka. In the human body similarly, 
the seat of the Sattva is in the head ; eyes and ears, wjiich 
reveal the world of sense, are placed in the head. The head 
is the dyo-loka : similarly the trunk of the body is the bhuva- 
loka ; it Is full of action, and Is situated in the middle por- 
tion of the human body. The lower portion of the human 
frame, his legs constitute the bhu-loka or the earth. The 
first glimmering of Sattva is felt through the eyes and the 
ears ; and these are all situated in the head. The bhuva-loka, 
which Is always active, is presided over by the deity, Vayu. 
The regions beyond the navel upto the ends of the leg, is 
full of Tamas, and Is dominated by Earth. Yaska in the 
Nirukta divides the visible world also Into three parts, and 
admits that there are three deities presiding over these 
three parts, one for each. Yaska says that Agni presides 
over dyo-loka, Vayu over antarlksha-loka, and Aditya over 
bhu-loka. These three qualities thus characterise all Karya 
or existent things. 

If these three qualities characterise the visible world, 
they also characterise the,senses or Karanas. Quick percep- 
tion, exact apprehension, and capability of acting accord- 
ing to response are called in Samkhya terminology, "light- 
ness" or felicity of faculties. The collection of mental images, 
the "abhimana" or possessiveness of Ahamkara, the perse- 
verance of buddhi — all these are the works of Karana, 
charged with Sattva. Thus the lightness and revealing 
qualities of Sattva are manifested in both Karya and 
Karana. 

Rajas characterises movement. This movement might 
take either of the two forms, (a) evolution or parinama, and 
(b) pulsation or parlspanda. Evolution or parinama takes 
place' when a thing loses its former self, by being worked 
upon by an attendant thing. Pulsation is also activity, the 
activity of the five pranas, as also of the five indrlyas 
marked by asmita (vide p. 123). It should be noted that 
Tamas is heavy and shuts us in. This slowness of Tamas 
explains the going down of things (Karya) as also the lethargy 



of the receiving senses (Karana). These three qualities on 
account ot their difference, help manifest the diversification 
of these three gunas. The gunas being present both in 
grahaka and grahya, the grahaka or the perceptor will only 
perceive that guna, which is already dominant in him. The 
Samkhya-Karika (Sutras. 10, 11, 12) says that these three 
qualities give rise respectively to pleasure, pain and the 
clouding of senses. Sattva gives rise to pleasure ; Rajas 
contributes to pain ; and Tamas shuts us in. Sattva reveals ; 
Rajas activates ; and Tamas works against both. These 
three qualities are always working against one another ; 
they are always giving way to another. But they are always 
together and can never be separated from one another. If 
a man, with predominantly sattvic karanas (senses) takes 
In something, he appreciates the Sattvic elements of it ; 
he is delighted and well-pleased. So also a man predomin- 
antly Rajasic in character, can perceive only the Rajasic 
elements in sense-objects. He is incapable of taking in 
Sattvic elements, even when these are present. So also a 
man of Tamaslc nature, can only appreciate the' Tamaslc 
elements or sorrowful elements in things of sense. He is 
blind to the Sattvic or Rajasic elements, which are equally 
present In it. These qualities are always struggling with 
one another. The rise of one guna marks the decline of the 
two others. It should be noted that conflicting gunas, when 
overcome, instead of being a hindrance, become a help. That 
Is why these three gunas are ever inseparable, and always 
giving rise to others. Rajas and Tamas, when overcome, 
stimulate the growth of Sattva. But they destroy Sattva, 
unless they are overcome, and kept in check. In this way, 
in the predominance of one guna, the two other gunas, 
which are subordinated, contribute to its manifestation. So 
even when an action shows predominance of one guna, the 
two others are present in subordinated forms, Varsagana 
and' other teachers of Samkhya hold, - H Il fo mi j^ld^M 
M-W^l fi-MI-d, fllHMlft q sfeli: x3g HEra'=£t I' 6 )— though 
giving rise to one another, their nature is circumscribed, and 
opposed to one another. Without forsaking their individual 
traits analysed above, these gunas contribute to the develop- 
ment of one another. Insplte of their Inherent opposition, 
these gunas can never be separated. They always go together. 
The teachers of Samkhya are fond of referring to the 
instance of the burning of a lamp, where we find the co- 
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ordination of the wick, the oil and the illumination. These 
three are naturally opposed to one another ; but a lamp 
burns for a long time by these being brought together. 
The illumination results from the destruction of the wick ; 
but the wick is not completely burned up, but preserved 
at the intervention of oil. The illumination is opposed once 
again to the oil ; but oil is used up little by little, and can- 
not be burnt all on a sudden at the intervention of the 
wick. In this way, though illumination, wick and oil are all 
opposed to one another, the illumination is made possible 
by the co-operation of these three. Thus Sattva, Rajas and 
Tamas inspite of, their opposition, give rise to mahat by 
their mixing together. Mahat is self-revealing ; and so the 
constituent of mahat and such other things, is Sattva, pure 
and simple. But it should be remembered that in Sattvic 
activities, though there is the emergence of Sattva, the 
two other gunas are present in a subordinated form, and 
help in the promotion of Sattva. So the two other gunas, 
because of their subordination, help in the promotion of 
Sattva. But if either of these two gunas. Rajas and Tamas 
would have been dominant, then it would have worked 
against Sattva. If these three gunas had been equally 
dominant, then all activities should have stopped by their 
complete neutralisation. So there must be a disparity 
between these three gunas, so that there might be a Sattvic, 
Rajasic or Tamastc activity. The Samkhya concept of 
evolution holds that there can never be such a state where 
two or three gunas are equally stimulated. It is because of 
the bhoga (enjoyment) and apavarga (renunciation) of the 
purusa that gunas suffer a change. A state which does not 
contribute to the enjoyment or renunciation of the purusa, 
can never be reached — because such a state is of no use 
whatsoever. Prakriti suffers a change for the fulfilment of 
the ends of the purusa. A state can never be reached 
where there is only Sattva, contributing to the happiness 
of man. So also there can never be the exclusive play of 
Rajas or Tamas, contributing to sorrows and sufferings, or 
stupidity. No one guna can for long dominate the show ; 
for there are always the two others to undermine it. It 
explains why a man cannot be happy for long, as also why 
his rooted sorrow must necessarily be short-lived. The 
Patanjala-Voga-Sutra (4.15) writes, "95W y u )^H — the gunas 
are always on the move, and are never stationary. All Karyas 
21 (OP1TB) 



or accomplished works are tinged with these three gunas ; for 
Karyas presuppose the play of these gunas. The constituents 
characterise the accomplished thing ; and a thing Is Sattvlc, 
Rajaslc or Tamaslc In nature on account of the predomin- 
ance of any of these constituents. It explains why no one 
single thing can please all. It might please the majority of 
men : but there will always be exceptions. A beautiful wife 
might be a source of great and Intense pleasure to her 
husband. The Sattvlc elements In her stimulate the elements 
of Sattva in her husband. But she at the same time, gives 
pain to the other co-wives of her husband. The other wives 
take In her Rajaslc elements ; and so she becomes a source 
of envy and Jealousy. This lady again, becomes a source of 
Tamas to those others, who find her Inaccessible. Pleasure, 
disquiet and torpor are typical of Sattva, Rajas and Tamas 
respectively. The Samkhya analysis looks at everything of 
this world from the standpoint of these three conflicting 
gunas. The Vedas on the other hand, do not speak of three 
contending factors, but of two. The Vedas speak of two 
contending forces, which are at the foundation of every- 
thing in the world. The Vedas call these two opposite forces, 
Agni and Soma. Agnl withers and destroys ; Soma waters 
and preserves. The Ayurveda recognises the opposition of 
three qualities as in Sattva, Rajas and Tamas, as also of 
two things, as in Agnl and Soma. It appears that there Is 
no inherent conflict between the positions held In the Veda 
and in the Samkhya. While the Veda emphasizes opposite 
things, the Samkhya emphasizes opposite qualities ; and 
things are constituted of qualities. Caraka takes over the 
Samkhya tenet that harmony or balance means the dis- 
appearance oi contorting gunas ; disequilibrium Is at the 
root of all creation. Vata, pitta and Kapha when mutually 
balanced, are the source of health ; for health is nothing 
but equilibrium or Samata. A body Is diseased when there 
Is the dominance of any one of them. 

The Samkhya divides all visible world into grahya 
and grahana. Grahyas are visayas, and grahanas are 
lndrlyas. Sabdas are jneya vlsaya, Vakyas are karya ( vlsaya, 
and Sariras are dharya visaya. On analysing sabda vlsaya, 
it shall be found that sabda Jnana is prakasa, vibration of 
sound is kriya, and the potential energy of vibration Is 
sthlti. The krlya and prakasa are the result of the potential 
energy or sakti of vibration (Yoga-Sutra. II. 18). 

This threefold division into prakasa. kriya and sthlti 



characterises the karanas as well. The sravanendrlya takes 
in sound as ahara (See Ch. II). The jnana or knowledge of 
sound is prakasa-bhava. The act of taking in of sound, or 
the nervous impulse, originating with the vibration from 
the physical world is its kriya bhava, and the energy stored 
in the nervous system and the muscles, which when activat- 
ed, leads to jnana, is the sthitl-bhava of the ear-organ. So 
also, the tactile or muscular sense is the karmendriya, pani 
is its prakasa-bhava ; its movements are its kriya-bhava . 
and the latent energy in the muscles of the hand, is its 
sthitl-bhava. 

There is no kriya without sakti, and there Is no bodha 
or cognition without kriya. The bodha or cognition is 
preceded by kriya ; and kriya pre-supposes the existence 
of sakti. The Samkhya system in emphasizing the import- 
ance of sakti, holds that no kriya is uncaused. This has 
sometimes been called the sat-karyavada. Evolution is 
already latent in the cause ; and the manifestation is only 
dependent on the play of sakti. 

The prakriti parlnama-vada of Samkhya, recognises 
parinama as the result of the operation of sakti, inherent 
in it. It should be clearly noted that in Samkhya analysis, 
citta is jada, and cit-sakti coming under the domain of 
prakriti, is jada-sakti. Cit being jada, the parinama-silata 
of citta is only an aspect of prakriti-parinamavada in 
Samkhya. But the same cit being sakti-swarupa in the 
Vedanta, it is Brahma-parinamavada in Ramanuja, Madhva, 
Vallabha and Nimbarka. The transition from the early 
speculations of Bharata to the later interpretation by 
Abhinavagupta, Mammata, Viswanatha is thus a shift from 
the prakriti-parinamavada of the Samkhya to the Brahma- 
parinamavada of the Vedanta and of Saiva and Sakta 
systems. This transition would have been rendered other- 
wise impossible, if all these systems had not equally re- 
cognised the importance of cit-sakti In Rasa enjoyment. 
The Brahma-parinamavada in VIsistadvaita, and In Saiva 
and Sakta systems, thus offers an adequate background of 
the concept of Rasa. 

The prakriti-parinamavada in Yoga-sutra and the 
Vyasa-bhasya pre-supposes the existence of Sakti. In Yoga- 
sutra. II. 3, it has been held that karya-karana bhavas like 
avyakta-mahat-ahamkara are the result of parinama. The 
gunas are always undergoing transformation (parinama) in 
the order of mahat, ahamkara, etc. In Yoga-Bhasya, II. A, 



it is held that klesas are lying in a dormant stage in a 

latent form as saktl in the cltta. Prasupti is sthlti In a vlja 

form. This is unmanifcst saktl. The Vyasa-bhasya says that 

the state of samskara Is pra-supti. Certain dormant or 

unnoticed samskaras may not come to fruition at present. 

But they will bear fruits in future. These are what is known, 

as prasupta klcsa (II. 4). Bharata's sthayi-bhavas similarly 

are the result of evolution of praktanl or Idaneentanl 

vasanas, issuing from samskaras. The sthayl-bhava can 

thus be looked upon as stored-up energy, or prasupta klesa. 

Rasa realisation Is essentially a liberation of the stored-up 

energy In sthayibhava. This process of liberation is 

atways accompanied with the play and manifestation of 

sakti. The process itself is essentially a clarification, or 

purification where the dross of sthayl-bhava it transformed 

into rasa of aesthetic enjoyment (See also Chs. IX, X and 

XI). 

The Vyasa-bhasya II. 4 explains prasupti as "cetasi 
sakti-matra-pratisthanam vija-hhavo-pagama". BT It should be 
noted further that the Vyasa-bhasya finds points of affinity 
as also difference between prasupta klesa and dagdha-vija- 
kalpa klesa. While prasupta klesa flowers forth or becomes 
udara. the moment it is provided with an alambana, dagdha- 
vija-kalpa-klesa even when provided with an alambana 
cannot manifest itself. Bharata's repeated references to 
Rasa enjoyment as very similar to the enjoyment of curry, 
formed out of different ingredients, shows this awareness 
of the philosophy of sakti. It appears that the reference to 
sthayi-bhava as vija in Ch. 6. sloka. 38 (Banaras ed.) by 
Bharata is no accident, but is an echo of Patanjala analysis 
of prasupta samskara as sakti-matra in the form of vlja 
(Vyasa-bhasya. II. 4). It should be remembered further that 
Bharata's sthayi-bhava (springing from vasana) Issues out 
of klista samskara ; this klista samskara again springs from 
sa-vija (vyuthana) samskara. There is throughout a mani- 
festation of saktl from its beginning in sa-vija samskara to 
its culmination in vasana, leading to Rasa enjoyment (bhoga). 
(Vyasa-bhasya. II. 12). Bharata's awareness of this saktl- 
swarupata of vasana and sthayi-bhava is confirmed further 
by his reference to visuddha sattva, immediately before 
sloka 03 in Ch. VII of the Natya-sastra (Banaras cd.). The 
saktt-rupata of visuddha-sattva, as the core of Rasa enjoy- 
ment has to be examined in detail In this and the following 
chapter. 



II 

In Rasa-enjoyment, there is the emergence of Sattva. 
Bharata In Ch. VII of the Natya-sastra, discusses how 
Sattvika-bhavas always go with the enjoyment of Rasa. 
From the foregoing analysis, it appears that at the moment 
of Rasa-enjoyment, Sattva is partly dissociated from Rajas 
and Tamas. It has already been noticed that Sattva can 
never be completely dissociated from these two, so that it 
is important to note that Rasa-enjoyment is always of the 
aprakrita visuddha-sattva. The question naturally arises 
how there is the emergence of Sattva through the reading 
of poetry and drama ; this emergence of Sattva is Rasa- 
realisation. 

The ancient writers have prescribed the use of powder- 
ed nlrmali fruit for the removal of the turbidity of water 
during the rains. The thick juice of nirmalt fruit, like the 
paste of sandalwood on first coming in contact with water, 
makes it even more turbid. But within a short time, the 
nirmali paste spreads out in countless threads, and reaches 
every corner of the vessel. This nirmali paste is of a 
slippery nature ; and the turbidity of the water is gradually 
removed by this slippery paste. The spreading out of 
nirmali paste in countless threads, is due to what in the 
Ayurveda, has been called, the quality of wi 1 This 
quality is very prominent in poisons and liquors. If a man 
is poisoned in one part, his system is immediately affected. 
So also on even drinking a little wine, a man shows signs 
of unbalance. The reading of poems and plays thus spreads 
rapidly throughout the mind of the reader. There is no 
unclean corner of the human mind which is not affected 
with the reading of poems and plays. A fuller discussion 
of the process of this removal will be made in Ch. VIII. 
But it should be remembered that with the removal of 
impurities, human mind (citta) becomes the transparent 
mirror in which atmah (soul) which is ananda (bliss) in- 
carnate, is reflected. This is the stage of Rasa-enjoyment. 
Bliss subsists so long as the soul is pure. But a man with 
an impure soul is not in a position to enjoy such bliss. The 
man with a purified soul, is a detached spectator. But a 
man whose soul is impure with Rajas and Tamas, can never 
be detached. The Yogi attains this state of purification 
through disinterested service to the country ; the worldly 



wise man can be purified for a time as a result of reading 
poems and plays. The man with a 'purified soul, because of 
this detachment, feels excess of delight, which is Impossible 
through sensuous gratification. This excess of delight is to 
be had only when the soul Is free from impurities. At this 
stage, the soul is detached, disinterested, and free from all 
kinds of directed pleasure. , 



III 

The Mahahhasya means by Sattva, a substance, or 
dravya. The doctrine of action-passion in Aristotelian 
analysis is very similar to the doctrine of tapya-tapaka, as 
developed in the Mahabhasya. It is to be noted further that 
the material thing which is being acted upon (tapya) Is 
Sattva, while the passions (tapaka) arc cither Rajas or 
Tamas (Vyasa-Bhasya. II. 17). Absolute purification is 
unattainable in this world. The Upanlshads say that to be 
without gunas, meaning Rajas or Tamas, Is to become- 
absolutely purified. So rare is this absolutely purified 
Sattva, that it has been called the character of Brahma ; 
trpMifc Sf2'- SRc!'. 1 (Yoga-sutra). M Early Samkhja 
teachers looked at Sattva as a substance. In the different 
stages of Samkhya, we find the concept of Visuddha- 
prakriti. Visuddha-prakriti and visuddha-Sattva are not 
essentially different, in as much as Sattva in early Samkhya 
analysis, being of a substantial nature, Is close to the 
concept of prakriti. 

This concept of Sattva in early Samkhya analysis has 
evolved through various stages of development. The. great- 
est achievement of Samkhya seems to be the recognition of 
one principle, which has evolved through different stages 
of development, and gone into the making of this manifold 
universe. The Samkhya teachers are broadly classified Into 
four groups, (a) Kala-vadin, (b) Parinama-vadin, (c) Iswara- 
vadin, and (d) Swabhava-vadin. It should be clearly under- 
stood that in all four branches, one unifying principle, one 
primordial element Is recognised as the mother of all crea- 
tion. The Samkhya explains the creation of this universe 
by the principle known as flJRrarcij In the Bhamatl, 
Vacaspati Mishra explains what is meant by this principle. . 
Vacaspati writes. 



irfi *r fc? ^1t en ?$Fm. w ? sifan<t wp3&Fcr mft <KicW 

few 'y^WHlqWH+l 3ft HffrgT I <"> 
Vacaspati means by this that existent things (Karya-vastu) 
in palpable or intelligible forms, or in any condition, 
appear before us all the time charged with a universal trait 
which persists all through these changes ; that universal 
form is the constituent of everything. A thing can never 
be divorced from its constituent ; and that constituent 
which enters into the making of everything, is known as the 
universal element. 

In their search for such a universal principle, the 
Samkliya teachers singled out at different stages of develop- 
ment different principles. The Iswar-vadin branch of 
Samkhya, as developed by Patanjali in Yoga-Sutra, looks at 
prakriti as such a universal principle. The Vyasa-Bhasya 
writes that oul of buddhi or llnga-matra, have evolved 
ahamkara and the five tan-matras, or these six avisesa. 
Eleven indrlyas have evolved out of this ahamkara, as also 
the Ave tan-matras. Out of the five universal primary 
elements (panca-mahabhuta) have evolved five elements or 
visesa. Prakriti represents the ultimate constituent of the 
universe. Through gradual refinement and more comprehen- 
siveness, we travel from sense to intellectual apprehension 
of this essence of things. The Samkhya calls this prakriti 
the nascent form of universe. It can be anything, and is 
everything ; it can be transformed into every shape and 
form. Prakriti extends everywhere. It is beyond the compre- 
hension of common man how one principle in all its diverse 
manifestations, has been the material cause of this universe. 
The Samkhya teachers who had such a comprehensive view 
of Prakriti, have been called Brahma-vadin or Iswara-vadin. 
Clay when imposed with a form, becomes either a pot or a 
Jar. But clay as such, is not intelligible to sense. This 
Samkhya analysis of particular and universal is not very 
different from the Aristotelian concept of matter and form. 
Clay as such Is less intelligible than a clay pot ; or a clay 
jar. So also gandha (smell) which characterises earth, is far 
less tangible than clay as such. Again, the constituent of 
gandha as such, ahamkara or buddhi Is far more refined 
than gandha-tanmatra ; and prakriti out of which buddhi- 
evolves. is the most refined of all. Refinement with compre- 
hensiveness has reached its acme In prakriti. In this way. 



according to Samkhya analysis, all Jada-varga (which. com- 
prehends all visible world) culminates In an all pervasive, 
absolutely unintelligible world. It should be noted that the 
purusa in Samkhya analysis, is beyond the activities of this 
prakrltl, though it Is for the bhoga and apavarga of purusa 
that the prakrltl evolves. This mundane world Is charged 
with three qualities. These are pleasure, pain and stupor, 
symbolised in Sattva, Rajas and Tamas. The world came 
into being, because of the interplay of these three gunas. 
When the gunas are unbalanced, there is the creation of 
the world. When the gunas reach a balance and perfect 
harmony, there is an end to all activities. All the gunas 
cannot be equally stimulated at the same time. The unequal 
development of gunas is at the root of all creations. Sattva 
predominates in all Sattvic activities. All activities in 
Samkhya, are analysed from the standpoint of these three 
gunas. Unbalance of gunas leads to creation ; balance and 
harmony leads to effacement. It is usual for the gunas either 
to reach a balance or be thrown out of it. The Ayurveda has 
taken over this basic principle of Samkhya — that balance 
leads to cure or effacement of diseases ; unbalance of three 
principles, vata, pitta and kapha gives rise to different 
diseases. The creation of disease and creation of this world 
of sense follow the same pattern and principle. 

The Swabhava-vadin Samkhya teachers recognise two 
parinamas of the prakriti. This prakritl is always undergoing 
changes. One is sadrsa parinama ; the other Is 
visadrsa parinama. The Vyasa-bhasya says that with 
sadrsa parinama, there Is an end to all creation, 
just as with visadrsa parinama, there is the evo- 
lution of the world. Both these parinamas are self- 
originated. This view appears at the first instance to be 
contrary to reason. Prakriti is unconscious ; and an uncon- 
scious entity is not expected after all to work for an end 
which it Itself does not understand. This urge to activity on 
the part of an unconscious entity for the sake of a conscious 
one has been explained in the Karika by the simile of the 
cow and the milk it produces. (Ka. 57). Just as milk In the 
cow is secreted for the nourishment of the calf, similarly 
the unconscious prakriti also functions for the purpose of 
purusa. The problem has also received the attention of the 
followers of Varsaganya (Yukti-dipika. p. 170. ff.). It Is 
like the excitement of the physical body of a male for union 



with the female. This Is drifting towards the theory of spon- 
taneous origin of the universe. 

The Samkhya which underlies aesthetic speculations, 
seems to have been deeply influenced by Kala-vadin teachers. 
The Kala-vadin teachers also draw their support from the 
sutra, v3F3qRlj If a11 things are ultimately to be traced 
back to one principle, as it is Iswara with the Iswarabadins, 
or parinama with the Parinama-vadins, it can as well be 
KBIa. The champions of Kala are of opinion that everything 
exists in Kala, and Kala enters into the making of every- 
thing. The perception of a thing is not possible, if it is not 
fixed in Kala. The Kala-karanikas hold, qjftjfeT JIcTO 
f5t$ JPI TOT ^ »TRRt, there can be no knowledge without 
reference to time. The position of the Kala-karanikas 
is defended, like the positions of Swabhava-vadins and Pari- 
nama-vadins ; and all derive their authority from the Sutra, 
3HWWU Similarly, there is another school of thought, 
which recognises Sabda as the fundamental principle of the, 
universe. The logic which helped establish prakriti as the 
fundamental principle of the universe, has been equally 
effectively used by the Kala-karanikas in establishing Kala 
(time) and Sabda-dvattavadins in establishing Sabda as the 
constituent of the universe. So also the Buddhists have 
championed Vilnana, and the advaita-vadins Brahma as the 
one underlying principle of this changing world. It shows 
the very great importance of the Samkhya doctrine, 31-qqni. I 
The Alamkarlkas, particularly Bharata, seem to follow 
both the Kala-vadin, and Iswara-vadin traditions of Samkhya. 
Bharata's indebtedness to Iswara-vadin branch gf Samkhya is 
very apparent, inasmuch as he seems to belong to the 
tradition of Patanjali. His indebtedness to Kalavadin branch 
is less apparent. Caraka though he belongs to Iswara-vadin 
branch of Samkhya, does not deny the very great importance 
of Kala in the study of health and disease. In Sutra-Sthanam. 
Ch. 6. 2-6, Caraka discusses the change that comes over the 
world in course of the different reasons. In Sarira-Sthanam. 
I. 33-34, Caraka discusses the question once again. Susruta 
also writes : -WWu^j|ufa : *|ril<W lOW) In Sutra-Sthanam. 6.7, 
Caraka refers to "mahendra-utsava", which is usually held 
at the beginning of autumn. He is of opinion that diseases 
and their cure are rooted in time (Sutra-Sthanam. 6. 4-5). 
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Bharata's Rasa-spcculatlons arc undoubtedly Influenced by 
the Iswara-vadin speculations of Patanjall. But It seems that 
Bharata Is prepared to accept "time" also as an Important 
factor in the evolution of Rasa. This will be clear when it 
Is remembered that Bharata traces the origin of drama from 
this same Mahendra-vljaya (Natya-sastra. Banaras ed. I. 56). 
In Ch. 27 on Slddhi-vyanjaka, Bharata discusses at length 
the part played by Kala In successful stage performances. 
In Slokas 85-95, time is considered as an essential element 
in the successful evocation of sentiments. For instance In 
Sloka 91, Bharata says that songs depleting Sringara- 
Rasas are to be played at evening. In Sloka 92, Bharata says 
tearful songs are to be played in the morning. Bharata 
says in Sloka 94, that plays should never be staged without 
taking into consideration appropriateness of time and place. 
The great importance of time is recognised once again in 
the analysis of uddipana vlbhava as moon-lit night, soft 
blowing wind at evening contributing to the evolution of 
Sringara-Rasa. 



IV 

This evolution and involution or in other words, 
emergence and absorption have a terminus — one in the 
descending order and the other in the ascending order. In- 
volution culminates in prakriti : while evolution through 
gradual progression, almost reaches the ultimate cause. 
But evolution according to Samkhya is the gradual develop- 
ment of what existed inherently within the primary cause 
in a diffused state. It is the process which makes the under- 
developed or less developed one more developed, the inte- 
grated or the less differentiated one more differentiated. 
The author of the Yoga-bhasya clearly brings home Its 
significance by the expression 

(II. 9). The whole process is confined within the primary 
cause itself ; it cannot overstep it. That which evolves stays 
within the cause. It is not detached from what gives rise to 
It. It is immanent therein. Still it is differentiated from the 
cause as its effect. It is nourished and brought upto its 
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fullest extent — %d3TCFHgw(=a I < 102 > -(Yoga-bhasya. 
H. 19).— therein by following a definite order of sequence 
which cannot be violated. Vacaspati is found to elucidate the 
point in his commentary by way of illustration. He says 
that the seed of the banyan tree does not bring out all on a 
sudden the full-grown tree, with its thick foliage, capable 
of protecting us from the scorching rays of the sun. The 
tree comes out gradually, because it was already latent in 
the seed. The root, stem, leaves and branches come out 
gradually in an ordered sequence, brought about by con- 
tact of the seed with earth, water and heat and other 
accessories. Similarly the evolutes do not appear suddenly. 
They follow a definite order of succession. 

Bharata's Rasa-analysis strictly follows this Samkhya 
concept of evolution and involution. According to Patanjala 
analysis, the manas is of the nature of a substance, much 
as psyche in early Aristotelian analysis is a substance. 
Susruta calls manas BHJflfW: I (Sarira-sthanam. 1.4). The 
end of involution or absorption is reached when the 
Rajas and Tamas, which stand in the way of Rasa-enjoy- 
ment, are absorbed together with the requisite amount of 
Sattva in the substance of the manas. This is one terminus 
of the Samkhya concept as applied to Bharata's analysis. 
This substance of the manas which has swallowed up the 
Rajas and Tamas, represents one stage in the evolution in 
Samkhya analysis. This evolution of prakriti is always 
through the union of opposites. This applies equally to the 
analysis of soul in the Upanishads, as also to the analysis 
of Samkhya. The five koshas recognised by the Upanishads, 
are anna-maya, prana-maya, mano-maya, vjjanna- 
maya, and ananda-maya. Bharata's Rasa-analysis begins 
with indriya-indriyartha-samyoga. At the initial stage 
of this samyoga, the prana-maya kosha is fed with 
whatever the different indriyas bring in to it. It should be 
carefully noted that the Upanishads look at the working of 
different senses as manifestations of the prana-maya kosha. 
The Chandogya-Upanishad (5. 1. 15) writes. 

wtfft unfa i <"»> 

"Men do not speak of a sense of speech, or faculty of 
sight, or of hearing, or of meditation, but speak of a group 
of pranas, which docs all these. For these are all manifes- 



tations of prana". All these sense-faculties arc thus seated 
in the prana. It has already been noted In Ch. II, how 
heart In controlling the streams of prana-vaha srota 
(Caraka. Vimana. Ch. 5.4) Is thereby controlling the 
different senses. 

In the process of evolution, beginning with prana, or 
sense-knowledge (with which all are Immediately concerned 
in aesthetic appreciation), there is a synthesis of oppositcs. 
The proper sphere of the activity of prana Is confined to 
the vibhava stage. It has been noted In the analysis of 
vibhava in Ch. II, that all informations gathered by prana, 
are forms of ahara. Bharata's imagery of the process of 
cooking in describing Rasa-evolution in Ch. 6 is not merely 
analogical, as it has been very often supposed. It is ahara, 
because the vlbhavas are to be taken in through the senses, 
and whatever is taken in through the senses, is ahara. The 
analogy of cooking is very appropriate, because it is the 
process of purification of bhava from the play of Rajas and 
Tamas, so that we may reach the Rasa-stage. 

Bharata's Rasa-analysis thus begins with the prana- 
maya stage. From prana-maya kosha, the soul (following 
the Samkhya analysis) passes on to the mano-maya stage. 
While prana-maya kosha Is strictly confined to the Vibhava 
stage, at the mano-maya kosha, the process of Rasa- 
realisation has already begun. This further explains how 
it is that Rasa-realisation is of one, who is ^*i-ii: I The 
manas is characterised by two gunas, Samkalpa (determina- 
tion) and Vikalpa (doubts). The essence of Rasa-realisa- 
tion according to Bhatta Sankuka is the mastering of 
doubts, arising out of anumana, by strong determination. 
Samkalpa (determination) is ever opposed to Vikalpa 
(doubts), so that the passage to the next higher stage of 
Vijnana-maya kosha is achieved once again through the 
synthesis of these two opposites. At the Vijnana-maya stage, 
the soul is once again cleft into two. These are anukul 
(favourable) and pratikul (unfavourable) cognition, and the 
mastering of pratikul by anukul, and the consequent puri- 
fication, characterises the Vijnana-maya stage. 

Prakritl is the fundamental substance out of which the 
world evolves. In the unmanifested condition, prakriti is 
something where all opposites are held in abeyance. When 
they are all held together in a state of equilibrium (samya- 
vastha), there is no action. The state of rest is said to be 
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the natural condition of prakritl (Yoga-Bhasya. II. 18). Yet 
the absence of outer activity does not mean the absence of 
any tendency to act. The tendencies to manifestations 
(Sattva) and activity (Rajas) are held In check by the ten- 
dency to non-manifestation and non-activity (tamas). The 
Samkhya conceived the supreme principle of the world as a 
unity with a real opposition of element. An abstract unit 
can be either perpetually active or perpetually inactive. 
When there is a disturbance of the equilibrium of the gunas, 
we have the destruction of prakriti (prakritlnasa), the 
relieving of the tension by the overweighting of one side, 
and the setting in of the' process of becoming. Prakriti 
evolves under the influence of purusa. The fulfilment of 
the ends of purusa Is the cause of the manifestation of 
prakriti in the three specialised states. Since prakriti is 
one and ubiquitous, all things have prakriti for their basis, 
and in a sense, everything shares the characters of every- 
thing else. In Rasa-analysis, the mano-maya stage is 
expected to play the part of sakti with reference to parti- 
cular Rasas. The- passage from bhava to rasa, leading to 
the emergence of sattva, free from the turbidity and dis- 
quiet of passions, must then begin with the mano-maya 
stage. For Bharata is emphatic that Rasa-enjoyment is of 
the sumanasa, who is also a preksaka. 

In the analysis of sensations in Ch. II it was found 
how manas acting through the indriyas seated in hrdaya, 
gathers all sense-impressions. Manas uses Vayu as its instru- 
ment. This is very appropriate, for Vayu according to 
Susruta, shares the qualities of Sattva. The disquiet of 
passions in the manomaya stage is the result of the presence 
of both Samkalpa and Vlkalpa. In Yoga-Bhasya (I. 9) the 
nature of Vlkalpa has been analysed. Vikalpa has been 
defined as 5[55SHr5qtat ^iJSft few: I < 1<M > . The 
Vyasa-Bhasya analyses Vikalpa Into three parts— vastu 
vikalpa, krlya vikalpa and abhava vlkalpa. When the same 
thing is said in two forms, then Vikalpa accounts for the 
difference. Thought or contemplation cannot be perfectly 
true, unless it is freed or purgated from vikalpa. The asce- 
tics in their samadhl come to know the ins and outs of 
things through this Just knowledge or prajna. Prajna which 
is ^FH^T, is opposed to all forms of Vikalpa. It thus 
appears that Prajna is reached through the suppression of 
vlkalpa, which Is rooted in the manas. 
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Just as Vikalpa stands in the way of complete under- 
standing by the raanas, and has to be overcome by 
Samkalpa, so there are favourable (anukul) and unfavour- 
able (pratikul) cognitions of the buddhi. The soul is held in 
bondage, so long as it does not look beyond both these 
cognitions. Vidya and avldya, being rooted in buddhi, arc 
the causes of liberation and bondage. When buddhi achieves 
this vidya or anukul cognition, then the purusa becomes 
separated. But even when purusa is separated, it is un- 
changed. At the moment of union with purusa, the buddhi 
appears to be of the same nature with it. At the moment of 
separation, the purusa exists by itself. Such cognition of 
the separate existence of the purusa is also seated in the 
buddhi. The -vidya or anukul cognition of the buddhi is to 
know that the purusa exists by itself, alone, ubiquitous, 
untrammelled by any other thing. 



This gradual separation of the purusa from prakritl 
Is purification, which the Samkhya teachers are never tired 
of expounding. In aesthetic speculations, it assumes the 
form of detached enjoyment of the apprcciator or bhokta. 
The art-experiencer enjoys the work of art, but he Is not 
engrossed or held by it. In Yoga-sutra, I. 19, we have 
*MM*il ft^Wf GkWIHHJ, 1 tl05 > The word "M3" has 
been variously interpreted. Vacaspati Misra explains "W 
as avidya ; Bhojaraja explains "W as samsara. 
Vijnana-bhikshu means by it the cycle, of birth. The 
Buddhists speak of " WT597 ufrfa " or the determining 
cause of birth is bhava. Similarly in Bharata's Rasa-analysis, 
the determining cause of the evolution of Rasa, is bhava. 
There is a good deal of evidence to show that Bharata's 
analysis of Rasa-evolution follows the Samkhya concept 
of evolution, as also the analysis of suddha-sattva in 
Ramanuja, Nimbarka, and Madhva. 

It should be clearly recognised that Bharata always 
speaks of the association of sattva with the evolution of 
Rasa. The different Rasas are only the manifestations of 



sattva in different forms. In Ch. 7 in the portion following 
Sloka 92 (Banaras ed.), Bharata writes, 
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The sattva is purified, when the mind is self-controlled. The 
bhava, giving rise to pleasure and pain, is rooted in the 
purified sattva. This concept of visuddha sattva has been 
the subject of detailed discussion in the advalta-vadin 
analysis of Pancaratra, Vaikhanasa, Ramanuja, Nlmbarka 
as well as Madhva. 

In the Samkhya analysis, Sattva corresponds to 
matter or dravya. Rajas and Tamas cannot exist separately 
from Sattva. They depend on Sattva for their existence. 
The relation of Sattva to Rajas or Tamas is thus what it is 
between tapya and tapaka. Tapya is matter ; and tapaka 
approximates to the Aristotelian form. Tapya is the subs- 
trate ; tapaka are its qualities. Tapaka differentiates the as 
yet undifferentiated and unformed matter into definite forms 
and shapes. Sringara or Hasa, with their different admixture 
of Tamas or Rajas are thus manifestations of the samanya 
rasa {See Ch. III). 

Caraka In analysing the activation of the Avyakta in 
Sarira, I. 18-19, writes, 

<p3Rin?3Rrai 3rrf?r «iw»««Mi 3^ 1 

-MM^a OTTftCTsPrei. iTfWiT II < I07 > 
Rajas is the activating agent of the prakriti or 
avyakta. Being acted upon by Rajas, the avyakta becomes 
vyakta, or the unmanifest becomes manifest. With the 
cessation of the work of Sattva, the Being once again 
relapses into non-being. Caraka looks at manas as such an 
activating agent. In Sarira. I. 20, Caraka writes, 

sHfctf (sMI<rt <HWd(ikll ir: I 
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In Susruta. this manas is both a substance and energy. 
In Sarira, I. 4, Susruta writes 3Hi|lrH* f* I Mind or 
Sattva is the bridge which connects pure energy which Is 



sect, are the clt, the a-cit and Iswara. Or these three, Iswara 
is the principal or angl, the two others being his attributes 
or anga. Iswara is always qualived by clt and a-clt. This 
cit and a-cit at the moment ot creation, are sthula or gross ; 
at the moment ot destruction, these become suksma or of a 
subtle nature. The cit Is atman, distinct from the body, self- 
revealing, of the nature of ananda, or naturally well-dis- 
posed, eternal, unmanlfest or beyond the reach of the senses, 
unthinkable (a-cintya), always of the same nature, and with- 
out any change. The atman, even though it is of the 'nature 
of jnana, is the reservoir of all jnana ; it is the Jnata or the 
Omniscient. It is yet controlled by Iswara, and Is only 
limited by Him, and is His own self. Even though it is 
atomic, the knowledge of the atman is all-pervasive : so 
there is no hindrance to its enjoyment. Kriya and bhoga 
being only varieties of jnana or knowledge, the atman is 
the karta and the bhokta, the moment It becomes Jnata. But 
the activity of the Jiva is essentially dependent on Iswara. 
The kriya or the activity of the Jiva, if it were to evolve out 
of the stage of jnana, must Drst be permitted by Iswara. 
The primary swatantra-sakti of the Jiva is granted to him 
by God. So his freedom is also controlled by Him. The 
highest realisation of the jiva lies in this swatantra sakti. 
The swatantra sakti is best manifest when he serves Him 
best. 

The followers of Ramanuja recognise three different 
kinds of jada padartha. These are suddha-sattva, mlsra- 
sattva, and kala. There is no trace of rajas and tamas in the 
suddha-sattva. This explains how it Is the source of all 
knowledge and delight, and is ever pure. This sattva at the 
wish of the Lord, gets transformed and assumes the form 
and shape of all things in the abode of eternal bliss. The 
Vaikuntha dhama, the arches and the portals of this heaven, 
the bodies of all nitya-mukta jivas and even of the Lord 
Himseir, are made up of this pure material, the visuddha- 
sattva. 

While prakriti has the three qualities of Sattva, Rajas 
and Tamas, Suddhasattva has only Sattva. When creation 
takes place on account of the will of the Lord, subtle matter 
becomes gross and souls enter into connection with material 
bodies, corresponding to the degree of merit or demerit 
acquired by them In previous forms of existence. This 
mediation between soul and material bodies is effected by 
Lakshml, who is of the nature of Suddha-sattva. Sree 'or 
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Lakshml is the connecting link between the realms of Iswara 
and the mundane world of jiva. This is done out of love and 
affection. Lakshml is compassionate, and is always looking 
after our well-being. She is "Karunagra-nata mukhi" ; she 
has been called "Karunam Vedantaram", in Asta-uttara- 
sahasranama. She is in the realm of Iswara ; yet her gaze is 
fixed on the sufferings of her sons, the unemancipated men 
of this world. She Is trying to direct the men of this world 
to God, by her love and compassion. She being Brahma- 
vldya incarnate, is removing the darkness of ajana. She is 
protecting man from the snares of maya. Once again, she 
being one with Visnu, is trying to win the favour of Param- 
cswara for jlvas. She asks Him to be compassionate to poor 
suffering creatures. The cherished aim of Valsnava faith has 
always been to enjoy Brahmananda as mukta-iivas. They 
have always emphasized that their ideal is fo enjoy this 
ananda or bliss in mortal bodies, and not to be lost in perfect 
identification with Him. Their creed has been to "taste 
sweet, but not to be turned into sweetness itself, when enjoy- 
ment will cease". The dependence on Lakshmi thus became 
the cardinal point in Valsnava religious faith. 

Ramanuja at the beginning of "Gadya-traya" seeks the 
help of Lakshmi in propitiating Lord Narayana. Venkatana- 
tha in his Commentary on this Gadyatraya writes, the reason 
why men seek the help of Lakshmi is that "She will help 
men cross the sea of gunas quickly and at ease". This 
Lakshmi is yajna-vidya, maha-vidya, guhya-vidya and atma- 
vidya. Sree is the giver of knowledge and liberation. Visnu 
can never be without Lakshml, just as Lakshmi can never 
be without the Lord. They are dependent on each other on 
account of the perfect harmony reached between the two. 

3)Klc|-!)V4 ftWrtW-4^1 5TftWJ3?H II 

(cited in Venkata-bhasya) 
The goddess of Ramanuja with all her beauty, quali- 
ties, excellence and wealth,' is the ideal wife of Visnu. 
Ramya-Yamatree discusses in "Tattva-dlpa" where to place 
Lakhsmi in the hierarchy of being. He places Her in the 
category of Jlvas, because of Her atomic nature (cited In 
Venkata-bhasya). But later Vaisnavas do not subscribe to 
this atomic nature of Lakhsmi. Like Visnu, she is also of the 
nature of God. She being endowed with consciousness, is 



different from unconscious matter, or aclt. On account of 
her pervasiveness, she is again different from the jiva. The 
diverse manifestation of Oneself in the form of the Universe, 
and the withdrawal of this manifested appearance inio Him- 
self once again— this is what is known as Ilia. There had 
been little attempt up to the time of Ramanuja to find any 
connection between this Ilia and Swarupa-bhuta Sakti. VIsnu 
manifests Himself in both bhoga and lila. The Srce sect 
developed this concept of lila centering round Lakshml. 
This lila manifests itself in the forms of different Rasas and 
bhavas. It is mugdha-lila as well as vldagdha-llla. It is the 
lila of the Supreme Lord, by which He looks at His dearest 
wife. This lila centres round Lakshml. She is of the nature 
of Visuddha-sattva, so that Rasas and bhavas become the 
manifestation of the purified sattva of Sree. Yamunacharyya 
In "Sree-stotra-ratna", 44 writes, 

5I95W ynfeniste!]! 1 
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There is no good discussion available of the nitya-lila 
of Rasa Brahma. There is again no good analysis of the 
pustl-bhakti of the Vallabhiya sect, or bhaktl mixed with 
raga of the Gaudiya sect, or bhakti mixed with prema of 
other sects. 'The raga bhakti has flown through diverse 
channels. The mahasukhavada doctrine of the Buddhist 
Vajrayana (See Ch. X), or the doctrines of the Sahaja-yana 
and the Baul Sampradaya about the nature of Rasa, or the 
Rasa-sadhana of the Kaula Sampradaya (See Ch. IX) are all 
different ramifications of this raga bhakti. The Tantrlc 
siddhacharyyas of the middle ages contributed in no small 
measure to the development of the doctrine of Rasa. The 
doctrine of Rasa has been developed in different directions 
for more than a thousand years ; and all the provinces of 
India, irrespective of geographical frontiers, have taken a 
part in It. _ ., 

The nitya-brindaban, or the Valkuntha, which occupies 
such a prominent place in the speculations of the different 
Vaisnava sects, is only the result of the manifestation of 
the infinite sakti of Bhagavan. The infinite sakti of Bhagavan 
leads to Infinite bhavas. His lila and His dhama are all end- 
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less and infinite. The Iila itself is infinitely diversified. The 
Srutis speak of the divine city of Ayodhya— "devanam 
poorayodhya". They also sometimes speak of "eternal Jeru- 
salem" in the West* 1 . The truth seems to be that one must 
get rid of abhimana or attachment to physical body (prakrita 
deha) in order to get a glimpse of this noumenal world. This 
noumenal world, placed far above the prakriti charged with 
the three gunas, is known in Samkhya as the "prakrita kala" 
The parlnama due" to kala (kala pacatl bhutanl)* 2 is held in 
check. The visuddha-sattva is the constituent of this nitya- 
dhama. It undergoes no parinama due to the influence of 
kala. It can undergo parinama only at the wish of Iswara, 
working for the fulfilment of the wishes of the devotee, or 
at the wish of the devotee, working for the fulfilment of the 
wishes of the Lord, or due to the sheer playfulness (lila) of 
the Mahasakti. 

There is a deep core of truth in Bharata's demand that 
Rasa realisation is only for the sumanassa preksaka. The 
ultimate reality manifests itself at its own sweet will. 
Svecchyaya sva-bhittan viswamunmeelayati. He enjoys ; He 
Himself is being enjoyed. He Is the upadana ; He is the 
nimitta. He is the upadeya. He does not depend on a second 
for subsistence. The spectator and the actor are one and the 
same. The spectator again is no passive spectator. Bharata's 
demand that the spectator must at once be sumanassa and 
preksaka is only intelligible when it is remembered that 
both are manifestations of the visuddha-sattva. 

This concept of visuddha-sattva has again been worked 
out at great length in the Pancaratra. The first phase of the 
manifestation of Lakshmi is called Suddha-sristl, "pure 
creation" or gunonmesadasa, that is the stage (following the 
waveless stage) in which the attributes (gunas) of God make 
their appearance. These gunas are aprakrita, "not belonging 
to Nature" for Nature does not. exist as yet — and have 
consequently nothing to do with the three well-known Gunas 
(Sattva, Rajas and Tamas) : that is to say ; the old dogma 
that God is necessarily "free from (the three gunas)", i.e. 
nirguna, does not exclude His possessing the six Ideal 
Gunas, which, on the contrary must be ascribed to Him, 
because without them there could be no Pure Creation, and 

i Romans. V. 18 21 ; Romans. VI. 9 11. 

2 Bharaia has probably itiis paka In mind. v. hen he competes Rasa. 
realisation with Ihe preparation /of soups and drinks. 
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all further evolution depending thereon, no creation at all. 
However, the evolution of the Gunas docs not in any way 
affect the being or essence of God, It being merely concern- 
ed with His "becoming" or "manifestation", that is : His 
Sakti : "Through the three pairs of what are called the Six 
Gunas (Sadguna) ; the six Gunas are jnana, aisvarya, sakti. 
bala, virya, and tejas." 

The six Gunas arc the material, or instruments, as it 
were, of Pure Creation, (1) in their totality, and (2) by pairs, 
in the following way : The Gunas as connected partly with 
the Bhutl and partly with the Kriya sakti arc regarded as 
falling into two sets, namely Gunas 1 to 3, and Gunas 4 to 
6, called respectively "visrama-bhumayah" or "stages of 
rest" and "srama-bhumayah" or "stages of effort" (Lakshml 
— Tantra IV. 24 ; II. 46-47 ; III. 4), and the corresponding 
gunas of each set (1 and 4, 2 and 5, 3 and 6) Join to form a 
pair, connected with some special divine manifestation. 

The Pancaratra In pairing the Gunas was guided by the 
consideration, that in each pair there should be "bhuti" and 
"kriya", a stage of rest as well as a stage of effort. There Is 
divine manifestation, but it would have been undifferentiat- 
ed, and as such unknown, if it has been only bhuti. But such 
unmanifest bhuti is being made manifest to us, because 
there is along with It, the activity of kriya sakti. The two 
together make diversified luminosity, accessible to human 
sense and knowledge. 

The Pancaratra teaches a chain, as it were, of emana- 
tions ; each emanation except the first, originating from an 
anterior emanation ; and thus the favourite image of the 
process has, with the Pancaratrlns, become that of one flame, 
proceeding from another flame. The first three (or including 
Vasudeva, four) beings thus coming Into existence are called 
Vyuhas. This word, as suggested by Schrader, Is a combina- 
tion of the root uh "to shove" and the preposition rn 
"asunder", and apparently refers to the "shoving asunder" 
of the six Gunas into three pairs. This however, does not 
mean that each Vyuha has only its two respective gunas, 
but as. is repeatedly emphasized, each Vyuha is Visnu him- 
seir, with his six Gunas, of which however, two only, in 
each case, become manifest. 

The Pancaratra Agamas accept the theory of Vyuhas 
or manifestations. The one Absolute Identified with Visnu 
exists in five different modes. Images and the like (area), 
incarnations (vlbhavas). manifestations (Vyuha) • like Vasu- 



deva, Samkarsana, Pradyumna and Anlruddha, the subtle 
(Suksma) form or Vasudeva or the Supreme Spirit and the 
inner ruler of all. Sometimes the highest mode (para) is said 
to be Narayana or Brahman, living in Vaikuntha, where God 
is said to exist in a body made of pure Sattva. God in his 
infinite fullness, transcends his own manifestations. In 
Vaikuntha, the Lord is seated on the Serpent Sesa, support- 
ed by his consort Lakshml. Lakshmi, the imaginative symbol 
of the creative energy of God, becomes in later Valsnavism, 
the divine mother of the universe, who sometimes intercedes 
with God on behalf of weak and erring humanity. While 
Iswara symbolises justice, Lakshmi stands of mercy, and 
the two qualities are united In the godhead. Lakshmi the 
Sakti of Vlsnu, has the two forms of kriya or the principle 
of regulation and control, and bhutl or the principle of be- 
coming. These answering to force and matter, enable Visnu 
to become the efficient and material causes of the universe. 
The four stages of evolution In the Panca-ratra are 
known as Vasudeva, Samkarsana, Pradyumna and Anlruddha 
(Padma-tantra. I. 2. 21). The Vasudeva vyuha is the first 
awakening or gunonmesa of the self of Visnu in the form of 
Parabrahma. This is the first manifestation of Visnu from 
the avyakta stage. The Paratattva is Para-Vasudeva, who 
gives rise to Vyuha Vasudeva. One portion of Para-Vasu- 
deva becomes Vyuha Vasudeva, while the rest is the form 
of Narayana (Introduction to Panca-ratra — Schrader. p. 52). 
This Vasudeva-tattva is the first manifestation of Visnu- 
saktl. This Visnu-sakti carries on everything in the universe ; 
and hence, she Is known as Visva-prakriti. So Lord Vasudeva 
is the universal Prakritl. But this prakriti, as opposed to 
ordinary prakriti, Is visuddha-sattva prakriti : it is not 
charged with the three gunas, sattva, rajas and tamas. There 
is no evolution of gunas at this stage. The first differentia- 
tion of sakti and saktiman Is thus known as the Vasudeva- 
tattva. The Lord Vasudeva wishes to create, and gets Him- 
self divided. This self-division of Vasudeva makes possible 
the emergency of the next vyuha, Samkarsana (Ahirbudhnya, 
5. 29-30). The emergence of Samkarsana from Vasudeva is 
beautifully expressed by some examples. This is a stage, 
when the sun has not yet risen, but the halo of the sun is 
visible on the distant horizons. Lord Vasudeva has not 
unfolded Himself clearly in manifest creations. But the 
halo of the rays of creation is encircling Him (Ahirbudhnya. 
5. 30-31). This Is the Samkarsana tattva. Creation is as yet 
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unmanlfest ; it is still In a germinal form. There is as yet 
no differentiation between cit and cit, or a-cit and a-cit, or 
again between cit and a-clt. The infinite universe, which is 
both cit and a-cit, suddha and a-suddha, lies unmanlfest 
In the body of Samkarsana. 

The Pradyumna vyuha takes its origin from the 
Samkarsana. It is at this stage that there is a split for the 
first time between Purusa and Prakriti. Prakrit! charged 
with the three gunas, sattva, rajas and tamas, becomes for 
the first time, manifest at this stage. The evolution of 
Prakriti, and the cycle of creation, described in the Panca- 
ratra, generally follow the Samkhya scheme. Pradyumna 
gives rise to Aniruddha. Aniruddha takes over the charge, 
as if, from Pradyumna and brings it to a successful com- 
pletion. He creates Jada and cit with the help of kala. and 
becomes the Lord of the Universe. 

Vasudeva is Lord Bhagavan, endowed with all six 
gunas. In Samkarsana, jnana and bala manifest themselves. 
There are manifestations of aiswaryya and viryya in 
Pradyumna, and saktl and tejas in Aniruddha. Again, 
Pradyumna is the lord of creation (sristi), Aniruddha of 
maintenance (sthitl) and Samkarsama of destruction (laya). 
Again, Samkarsana ' is the presiding deity of body, 
Pradyumna of manas or buddhl-tattva, and Aniruddha of 
ahamkara-tattva. 

Lakshmi is the loving mother, bringing together ■ the 
indifferent father, Visnu, who though possessing all six 
Gunas, is yet beyond them all, and the jlvas, who misled 
by avidya, do not know the providence and wisdom of God. 
What little the jivas know, Is very often misrepresented. 
It is the work or Mother Lakshmi to bring the angry or 
indifferent father and the erring child together. Venkata- 
natha in his commentary on Yamunacharyya's Catu-sloki, 
writes, 

PwpSHof ^IS <3T=iJW-iil£ II 
Sri-devl has two purposes : to intercede with the Lord 
not to punish, and then to ask Him to be favourably dis- 
posed to the erring child. The opinion of Visnu-citta is 
also cited in this connection. He says that everyone seeks 
the help of Sri, who is mother to us all. The "mother cares 
not so much for the good, as for what Is dear to the child : 
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the father cares for both. So the father punishes ; while 
the mother implores the father not to do it. Lakshml also 
punishes the wrong doer. Ravana perished In Sita's anger. 
The goddess Lakshml has been variously called 

"aftqra-jRrai", "fersrerfM $51" i she is "#rfcre#ft, m- 

^M, argsgW, 3Ht1I I" I" 4 ' " She is always 

protecting man against evil. AH the wealth of Indra and 
Brahma is at her disposal. The lord Visnu dearly loves 
Lakshml ; so also is Lakshml devoted to her Lord. The 
two are always looking at each other ; they have reached a 
perfect understanding and harmony between them. The 
Catu-sloka calls this harmony and understanding Sama- 
rasya (sloka. 3). It will be seen later on how this Sama- 
rasya Is the secret of Rasa-realisation (See Ch. IX). With- ' 
out her blessing, no worldly good, not to speak of liberation, 
; . can ever be attained. Lokacaryya in his "Sri-vacana" and 
""Varavara in his exhaustive commentary on this book, have 
given a detailed exposition of the loving Intercession of 
mother Lakshmi. 

It might be objected that if Paramatman be nitya- 
mukta, then he has no necessity of conjugal love for 
Lakshmi, giving rise to Intense pleasure. So the analogy of 
Paramatman and Lakshmi as husband and wife, makes no - 
sense. He delights in Himself i WSR ) But even if 

it be delight in Himself, there is no difficulty in His 
dividing Himself as man and woman, and the enjoyment is 
still of Himself, though in a different way. So when he 
had been together with Rama, He was really centred in 
Himself, and not divided into husband and wife. Visnu . 
has no other object of love ; so the love for Rama means 
that Rama has been personified as Rati. Lakshmi also 
assumes diverse forms, as does Paramatman. She is Sree, 
Bhu, Durga, Hri, Dakslna, Sita, Jayanti, Satya. Daksina is 
the best among all these forms, for the first enjoyment of 
Paramatman must begin with Dakslna. Dakslna shares first 
this blissful union with the Paramatman ; it is the pattern 
and culmination of the first divine bliss (Madhva- 
Siddhanta-Sara. Nirnaya Sagar Press, p. 23-4). Lakshmi _ 
Is without a corporeal body, as the Supreme Lord js with- * 
out one. (Ibid. Sutra. 72). Brahma. Rudra are ail subject, 
to death and decay. But Lakshml is beyond the flux of 
change, and is aksara. She has a spiritual body. She is 

24 (OP 179) • 



thus aprakrita ; and she Is the emblem of purified Satlva. 
The prakritl has been looked upon in two ways. The one 
form Is jada, subject to change ; the other Is changeless 
and free. This changeless state, free from all stains, Is the 
Suddha-Sattva, and It Is aprakrita, because It Is unattain- 
able In life. The prakritl has a completely emancipated 
symbolic form. The Valkuntha and everything in It, arc 
constituted of these symbolic triguna and panca-mahabhuta. 
The gods and the mukta purusas subsist or decay with the 
subsistence of these gunas, Visuddha Sattva, Rajas and 
Tamas. Everything in the world, the Vyoma and akasa, has 
this ephemeral as well as Idealised forms ; the Vayu. also 
has these two forms ; the water also has these two. There 
Is a river in between prakritl and parama-vyoma : this is 
known as Viraja. Everyone who wishes to enter parama- 
vyoma, shall have to cross the river ; and in crossing it, 
shall be purified of both Rajas and Tamas. Whatever is 
present in prakrlta form Is also there in an ideational form 
in a more purified state in Valkuntha. 

Jlva Goswamln in "Bhagavad-Sandharva" writes, 

m tw^ "srewra =1 w'ci i viJftRa' ^^i era' t^?i^ 
3?rft =i fi^ «r£? i 3w m ^gmfewi"! i irara: to 

5PR81 tJ3 slwRMsl I 
(Sec. 49). In Valkuntha, there are no Rajas or Tamas. There 
is not even Sattva, which in its substantial form, is to be 
acted on by them. But here there is another kind of Sattva. 
This Is of the nature of knowledge and is known as the 
Suddha-Sattva. In Narada-pancaratra, says Jlva Goswamln, 
there is Valkuntha-loka, constituted of six gunas and free 
from the three gunas, Sattva. Rajas and Tamas. and those 
who are not Vaisnavas cannot enter there. 
3W ls»oi|tii-l ftonq^Jjuifl'g^ | 



Jlva Goswamin, says further m the Uttara-Khanda of 
Padma-Purana, the aprakrita character of Visuddha-Sattva 
in Valkuntha has been clearly specified. This Valkuntha is 
to be reached by crossing the river Viraja, where one 
sheds the last traces of Raja and Tamas. This world accord- 
ing to Jiva Goswamin, is everlasting, deathless, changeless 
and not subject to any limitation, and is full of Suddha- 
Sattva. 
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In Sec. 51, It is emphasized that Vaikuntha being without 
any aprakrita Sattva, is full of SaCchidananda : or in other 
words, here truth, knowledge and delimit have come to a 
perfect balance and harmony (51). In explaining how it is 
that the Suddha-Sattva is made manifest to us, JIva 
Goswamin says that Suddha-Sattva is self-expressive, and 
Is Identified with a determined form (62). There is no trace of 
Rajas and Tamas in this Visuddha-Sattva, which consti- 
tutes the body of God. 

<sf^a i *5iwfrKrmft5?OTfqi srrja?^ srrwrra w^fedwist 
M¥i y«k<tni 

This Visuddha Sattva being self-expressive and self-illu- 
minated, is without a trace of affection, which is either 
Rajas or Tamas. The Lortf assumes this form only to direct 
the devoted prayers of the worshippers and this is His 
manifest purpose. 

In Bhagavad-Sandharva. 66, Jiva Goswamin writes 
how the Supreme Being cannot be without this aprakrita 
Visuddha-Sattva. - Hlfcd'jT H^rarfgH ^riH'j'frltt ^ WIRf 
fiaiH S^s: I With Prakrita gunas, there can only be 
er^ijH, and n0 direct apprehension. Rasa-svadam can- 
not be the result of anumsna, as has been firmly established 
by Abhinavagupta. while criticising the standpoint of 
Sri Sankuka. Rasa enjoyment is the result of direct appre- 
hension ; and this can only be done, according to JIva 
Goswamin (Sec. 66), when the Visuddha-Sattva, freed from 
all vijnana and ajnana, is reflected in our consciousness. It 
should also be noted that Abhinavagupta holds that Parama 
Siva can only be made perceptible when it seeks the help 
of saktl, in the form of bindu (See Ch. V.). 

In Sec. 84, Jiva Goswamin further elucidates the concept, 
He says that Brahman is both sat and asat. He is sat. 
because the wide world and all Karyas are His manifes- 
tations. He is asat in the sense, He is the first cause and 
extremely subtle, and of the nature of Karana. The 
Svarupavaibhava is placed beyond both these vaibhavas or 
manifestations, and Is of the nature of suddha-sattva, and ■ 
its abode is in Sri Vaikuntha. Jlva Goswamin saj'S further 



how all avenues of jnana, kriya, artha and phala are brought 
to a final balance in this Visuddha-Sattva, which transcends 
both Sat and Asat, Sthula, and Shukshama, and indeed Is a 
perfect balance of everything. This standpoint is strikingly 
similar to the Platonic idea of Good, where all opposition^ 
are resolved, and everything has been harmoniously blend- 
ed into a perfect concord. 

Souls and matter are not kept separate in Ramanuja 
as they are kept in orthodox Samkhya, but are compre- 
hended within the unity of the Lord's essence, and are^ 
related to the Supreme as attribute to a substance, as parts" 
to a whole, or as body to the soul, which animates it. They 
are also called prakaras or modes, Sesas or accessories, 
niyama or the controlled, while God is the supporter 
• (prakari), controller (niyanta) and the principal (Sesi). 
They are real and permanent, though subject to the control 
of the one Brahman in all their modifications and evolutions. 
If souls and matter are attributes of God, it does not mean 
that 'they are not in themselves substances possessing 
attributes, with their own distinct modes, energies, and 
activities. The illustration of the soul and body points out 
' that the body has its own qualities, though it qualifies the 
soul. In Ramanuja's philosophy, the soul is never without 
traces of its bodily existence, and the Body is never with- 
out a soul. So the soul always sharing in things which are 
non-soul, is of the nature of aprakrita visuddha-sattva. This 
hypothesis enables Ramanuja to account for the harmony 
of the universe, and the interaction of the reals, so as to 
form one world. The world is one on account of Uio 
Supreme mind, which gives organic connection to the 
multiplicity of spiritual reals and a place and a function 
to each of them. Souls (bhokta), matter (bhogya), and God 
(prcrita) are three (Svet Up. 1), on account of their natural 
differences (Svarupa bheda), but one on account ot the 
identity (aikyam) of the modes and substance (prakara and 
prakari). 

Suddha-Sattva is the stuff ot the body of God in his 
creation or nltya-bibhutl. It does not conceal the nature 
within. God reveals Himself as a cosmic force through His 
lilavlbhuti with the aid of.prakriti, and In His transcendental 
existence through His jiltyavlbhutl with the aid of Suddha- 
tattva. This Vibhutl, or the principle of becoming par 
excellence. Is the attribute of Lakshml, so that It appears 
that Suddha-Sattva, without an admixture of the other 
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gunas, is the attribute of Vlsnu. For Suddha-sattva must 
seek the assistance of Lakhsml at the moment of creation. 
Pure matter, then, is a sort of spiritual matter, which 
exists nowhere except in pure creation. 

It is suggested that Rasa and bhavas are nothing but 
manifestations of the Suddha-Sattva. These are Vibhuti or 
the principle of becoming .of the soul, which itself is Being, 
and is beyond all flux and change. Bhavas, Rasas and the 
Supreme Bliss resulting from an enjoyment by this Suddha- 
Sattva, stand in a hierarchy. The splendour falls as we 
travel away from the original source. In this process of 
withdrawal from the original source, which marks the 
beginning of creation, the original is left unchanged. This 
process of withdrawal is characterised by the evolution of 
a series of pairs of opposites. It has already been seen how 
the Six Gunas in the Pancaratra, are not paired together 
haphazardly, but by selective affinity, determined by the 
absence of one quality in one and its presence in the other. 
The view that emanations leave the source of the product 
unchanged was again emphasized in the abhasavada doctrine ' 
of Kashmir Saivism, and Abhinavagupta's Rasa-speculations 
had better been looked at from this standpoint. 

At the beginning of Sec. Ill, it was said that the con- 
cept of Visuddtia-Sattva is close to the old Samkhya concept 
of Visuddha-prakriti. Rasa and bhavas which are rooted in 
Visuddha Sattva, are of the nature of gunas of this primary 
stuff, or dravya. Rasa being the most refined guna, is the 
first evolute, and is closest to the Visuddha Sattva. Pure 
matter is spiritual, that is, "of the nature of knowledge 
and Bliss", in so far as it is nowhere an obstacle to the mind, 
but consists, on the contrary, of nothing but wishes material- 
ised. Rasa being only an attribute of this pure matter, is 
thus a state when the mind is free. This freedom from all 
attachments, of which Abhinavagupta speaks in Abhinava- 
Bharatl Vol. I. p. 282-3 (G.O.S.) is liberation from all hin- 
drances. This freedom Is only attainable when the soul bo- 
comes of the nature of aprakrita vlsuddha-sattva. 

This concept of Visuddha-sattva is not peculiar to 
Pancaratra. It runs throughout the speculations of the 
Vcdantists, as also through the original exposition of the 
Samkhya in Patanjala. In the released condition, the souls 
have all the perfections of the Supreme except in two points. 
They are atomic in size, while the Supreme Spirit is all- 
pervading. Though of atomic size, the soul can enter into - 



several bodies, and experience dtflercnt worlds created by 
the Lord ; but It has no power over the creative movements 
of the world, which belong exclusively to Brahman. 

Madhva in discussing the nature of Suddha-Sattva In 
Madhva-Slddhanta-Sara, Sec. 36, writes, 

53 JJorRt fWntftqi^fcfcfaitt II ^fe?l& flcc<iy u l<-!lTfaWST- 
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Creation being the result of an unbalance of the different 
gunas, with the achievement of this balance, there is an end 
to all creations. So what is the nature of activities of one, 
who is Suddha Sattva ? Madhva writes, 

Jf3n : Mt&4 3T39I IgTHRnf fa 5*te JftTfl^lj^o! v^STa? 
SMFd I 
Such men take on the vesture of clay at their will, enjoy 
worldly enjoyment without any sense of attachment, and 
renounce these of their own accord. The soul may continue 
the bodily existence, so long as its prarabdha-karma is 
operative : but after the prarabdha-karma has run its course, 
when it departs from the body, it is freed absolutely. Abso- 
lute liberation and embodied life arc not compatible. The 
author of the Nyayamrita argues that he who has the vision 
of the truth, but not the grace of God, necessary to effect 
freedom, continues to live in the flesh. This is jivan-muk'ti. 
Complete freedom can be achieved only through the grace 
of God, and as such, is unattainable in aesthetic experience. 
Among the four Vaisnava sects, Sree, Brahma. Rudra 
and Sanaka, the school of Madhva is generally known as 
that of the Brahma Sampradaya. The followers of Madhva, 
like those of the Sree sect, have accepted Lakshmi. Their 
deities arc Lakshmi and Narayana. This sect recognises 
that there is a super-rational achlntya-sakti of Brahman ; 
and this is known as 3raf5tHK=T-q€fTOt 1 This Sakti of the 
Paramatman is known as Lakshmi : and she Is more power- 
ful and universal than other Gods (Madhva-Siddhanta-Sara- 
Padmanava. Nirnaya Sagar Press p. 13b). Sakti is of four 
kinds, (a) achlntya sakti, (b) adheya sakti. (c) sahaja sakti and 
(d) pada-sakti. Of these four, achlntya sakti is perfectly 
harmonised with Paramcswara. It would be wrong to think 
that there cannot be any work done by achintya-sakti in 
Paramcswara. who Himself is beyond all activities. For He 
is the unmoved mover, much like the Aristotelian God. He 



goes without moving from his original position. He is atomic 
In size ; and is at the same time, all-pervasive. All opposi- 
tions are resolved in Him. AH these are made possible by 
the achintya Saktl ot the Lord. Rama or Lakshmi represents 
this achintya Saktl. But this, does not mean that Rama or 
Lakshmi exhausts all achintya Saktl, and is its embodiment. 
Lakshmi Saktl is infinitely inferior to Paramatma-sakti : 
and Brahma-saktl Is again infinitely inferior to Lakshmi 
Saktl (Madhva-Slddhanta-Sara Nirnaya Sagar Press, p. 14a). 
Again, Vayu, Prithvi and all their gods are infinitesimal 
parts of this achintya-sakti (Ibid 14a, and 26b). Though 
Lakshmi and Visnu are not identical, both are eternally 
free, or Pwy* (Sutra. 71). This eternal freedom of 
Lakshmi is to be attributed to her eternal association with 
the Supreme Lord ; anifeTt vm. W5l=H^ig. *fa& 
ftcJjy* pi OTH I (Vivrlttl of Sutra. 71). Both are 
without a beginning. Both are deathless, true and all-per- 
vasive. This goddess Sree is the emancipator : she is pro- 
pitiated, when worshipped with flowers and sandal-wood. 
She is the eternal companion of Lord Visnu. She is Chapala, 
Ambika and Hrl. This unmanifest Saktl Is Identical and 
undifferentiated from Srlsti, and exists in eight manifest 
forms. She is again of the nature of Cit, and Is eternal and 
para. 

Madhva also holds that Parama-atman is full of infinite 
qualities. Each quality is uncircumscribed, and Is completely 
adequate unto itself. He passes all description ; He cannot 
even be conceived. The jnana and ananda of the Paramat- 
man far surpass the Jnana and ananda of Lakshmi. Each of 
His qualities is infinite or ananta. This is His sa-jatiyanantya. 
Again, jnana, ananda, bala and sakti being ananta, there is 
in Him a vl-jatiyantya." s All heard and unheard of qualities 
are vested in Him. Prakriti is jada. The Lord is very dif- 
ferent from jiva, Brahman and even from the Maha-Laksmf. 
He has got a body : He rules over the vast universe. But 
His body is not a-nitya, like the jada-deha of the ordinary 
jiva. It is of the nature of knowledge, and is aprakrita. So ' 
all His limbs, His head, face, hands and Angers are all of a 
spiritual and subtle nature. He is unique, while the Jiva Is 
dependent on others (para-tantra). He is one, for there is 
none, who is His equal. None can attain a similar status with . 
Him. The Jiva is for ever para-tantra. Any attempt to reach 
His swa-tantra". or uniqueness Is sheer folly. 



Lakshml Is different from the Paramatman, and Is at 
the same time, under His absolute control. Brahman and all 
others are the children of Lakshmi. They appear from Her and 
disappear in Her. Lakshmi is infinitely superior to the muktas 
In her love, adoration and knowledge (priya, bhakti and 
jnana) of the Lord. The Madhvas hold that at the time of 
pralaya, man disappears into Yama, Yama into Sudarsana, 
Sudarsana into Rudra, Rudra into Brahman, and Brahman 
Himself into Durga. After the disappearance of Brahman, 
Durga assumes the form of a wheel. Lakshmi, like her Lord 
Bhagavan, is nitya-mukta and full of all gunas. But even 
though she is nitya-mukta and apta-kama, she prays to God. 
Both Bhagavan and Lakshmi are without any beginning, and 
eternally free. 

The Madhvas find a two-fold division in the nature of 
Bhagavan. These are jada and a-Jada. The jada prakriti is 
known as avyakta, with its eight-fold division. This is what 
the Madhvas call a-cit. The a-Jada prakriti is on the other 
hand, of the nature of cit and para. The cit-prakriti is with- 
out any beginning, endless ; she is the consort of Narayana, 
and the mother of Brahma ; she is Sree. The Paramatman, 
though He is self-absorbed, out of grace to Lakshmi, enters 
into Her, and goes on playing as Lakshmi. Sree Bhu, Durga, 
Hrl, Daksina, Slta, Jayanti, Bhirlnl, Satya, Ruksmlni are 
all different manifestations of Lakshmi. Lakshmi can assume 
infinite forms and shapes. Among all these infinite varieties, 
Daksina is the finest and the best. She Is seated on the knees 
of the Lord ; she is the yajna ; she is always enjoying com- 
munion, or rati-sukha with Her Lord. She is the first to enjoy 
this communion. This pleasure Is thereafter transmitted to 
others. Her body is a-prakrlta, like that ot Her Lord. She 
is cin-maya and nltya. 

The Madhvas hold that the mukta purusas assume out 
of Ilia, the suddha-sattva body, and leave it when the enjoy- 
ment is over. This body, being without a trace of rajas and 
tamas, and constituted of pure sattva, there can be no ques- 
tion o[ attachment from such enjoyment. This Is also the 
highest Ideal of Rasa enjoyment, where bhoga is not merely 
hhoga, but combined with the essence of tyaga (See Chs. IX 
and XI). 

Speaking of bhoga, the Madhvas hold that it is four- 
fold, sa-lokya, sa-mcepya, sa-rupya and sa-jujya.'" 1 The bhoga, 
which is made possible through entry Into the body of the 
Lord, and enjoyment through such a body, Is known as sa- 



Jujya. Only the gods are entitled to sa-]ujya enjoyment. The 
gods go on enjoying in their own beautiful bodies, as also 
by entering Into the body of the Lord. Brahman cannot 
enjoy except through entering the body of the Paramatman. 
But everyone shall have to enter the body of Bhagavan at 
the time of the pralaya. At other times, the muktas can at 
their own sweet will, come out of Him, and once again re- 
enter into Swarupa. They are free. The sa-lokya muktas can 
enjoy whatever they may desire from anywhere in the 
universe. Some of them attain mukti here in this world. 
Others enter swarga, or may enjoy the ksira-samudra, or 
the ocean of sweet milk. So also It is the case with sa- 
meepya and sa-rupya bhoga. The muktas are not limited In 
their choice, of the places of enjoyment. There is a detailed 
description of this wonderful land, where ksira-sagar, beau- 
tiful forests, lakes of wine and seas of nectar abound. 

Lord Krishna being of the nature of Sacchldananda, 
brings into perfect unison the three qualities, Sat, Cit and 
Ananda. The Swarupa Saktl of the Lord is divided into 
three qualities. These three are Sandhini, Samvlt and 
HIadini. In the Vlsnu-Purana. 1.12.69, these three qualities 
are mentioned : 

p5i5-<nw&-fasrr raft =ft ywl«d n 

"In you are united hladini, Sandhini and Samvit for 
the creation of the world ; but You without a trace of any 
guna, are free from all these". By hladini is meant Sattvika 
qualities ; by tapakari is meant Tamasa qualities ; and Rajas 
represents misra qualities. But the Lord who is free from 
the play of gunas, is only the manifestation of His own self 
in the forms of Sat, Cit and Ananda. Of these three are 
these three Saktis, Sandhini, Samvit and Hladini. • By 
Sandhini Sakti, the Lord who is Himself of the nature of 
Sattva, becomes its manifestation, and also makes others 
share in it. This Is 

Again, the Lord who is of the nature of knowledge, becomes 
known to Himself, and makes others know Him by Samvit 
Saktl. Lastly, the Lord who is of the nature of delight, 
comes to delight In Himself, and makes others also delight 
in Him by this third power oi Hladini. These powers arc 



graduated In order of their superiority ; and hladinl stands 
highest among these three. 

The Lord possesses a self-revealing vrittl, latent in this 
primary Sakti, which becomes His own self. When the Lord 
reveals Himself on account of this self-revealing vritti, it 
is known as Visuddha-Sattva. The vritti which is the pro- 
duct of Swarupa-Sakti characterised by self-expressiveness, 
is known as Sattva 

era mm%H w^jmm\ 3gTO^ren%iftf ferfto craft i 

It is Visuddha because it is freed from all traces of Maya, 
which is trigunatmika. This Visuddha Sattva is not just 
Sattva ; it is entirely independent from all other things. 
When the Sandhlni power predominates it becomes "adhara- 
sakti". When there is dominance of Samvit, it is "atma- 
vidya" ; and with excess of hladinl, it becomes "guhya- 
vldya". If on the other hand, there Is simultaneously the 
dominance of all three powers, then it is the "Murti" of 
God. The "adhara-sakti" with excess of Sandhini, expresses 
the "dhama" of God ; and the murti with equal dominance 
of all three powers in Vasudeva ; the Sri Vigraha evolving 
out of this Vasudeva, is Vasudeva. 

The Lord when He is resting In His own self, Is "Rasa- 
maya". The Upanlshads identify God with Rasa. The Lord 
is Rasa-maya, because the best among his Swarupa-saktis, Is 
this hladinl. There are two functions of this hladinl ; first it 
is to please God Himself as "hlada" ; the other is to gladden 
others, and so to give "hlada" to them. This hladinl Sakti 
thus extends both to man and God, and Is a sort of connect- 
ing link between the two. The hladinl in Bhagavad-koti, 
gladdens the Lord, and makes Him Rasamaya. Again the 
hladinl entering into Jiva-koti, Alls the heart of the devotees 
with the purest delight. The delight of devotion on the part 
of the devotees, and the delight of Creation or "ilia" on the 
part of the Lord— are the manifestations of the same hladinl 
power In two distinct spheres. The hladinl In the Lord is of 
the nature of Rasa ; the hladinl In the devotee. Is of the 
nature of bhaktl. The presence of Radha In Lord Krishna, 
who Himself is full and complete In Himself, is In the form 
of eternal hladlnl-power. The Jlvas would be filled with 
Intense delight. It they had even a glimpse of It. 

The Valkhanasa and the Nlmbarka branches of Vedanta 
also emphasize this concept of Visuddha-Sattva. The Inani- 
mate world, according to Nlmbarka. has three principal 



categories (tattvas) which are (1) aprakrlta, or what In 
Ramanuja has been called, the stuff out ot which the non- 
natural (aprakrlta) bodies of God, the angels, and the 
liberated souls are made, (2) prakrltl with its three gunas, 
and (3) Kala or time. The aprakrlta Vlsuddha Sattva is 
underlved from the primordial prakriti. Rasa and Bhavas 
are thus to be traced as qualities of the aprakrlta vlsuddha 
sattva ; they are only manifestations of this primary stuff 
whose real nature is revealed only to saints and gods. 

NImbarka wrote a short commentary on the Brahma 
Sutra called, "Vedanta-parljata-saurabha" as well as ten 
verses, Dasaslokl, elucidating his view of the distinctness 
of Jiva, Iswara and Jagat. His commentary on the Brahma- 
Sutra develops the theory of transformation (parlnama) of 
Brahman. Nimbarka draws a distinction between the in- 
dependent reality of Purusottama and the dependent 
realities of Jiva and prakriti. While Jiva and prakriti are 
dependent on Purusottama, they are realities all the same. 
The relation of the three principles of jiva, the 
world and God, is not one of absolute identity or 
non-distinction, since such a view would contradict num- 
berless passages of the Upanishads, which insist on dif- 
■ ference, and will also involve confusion between the natures 
and attributes of the different principles. Nor can it be 
said that the three principles are absolutely distinct, since 
this would be to fly in the face of the monistic evidence of 
the Upanishads. Nimbarka concludes that both difference 
and non-difference are real. The soul and the world are 
different from Brahman, since they possess natures and 
attributes different from those of Brahman. They are not 
differentfsince they cannot exist by themselves, and depend 
absolutely on Brahman. The difference signifies distinct 
and dependent existence (para-tantra sattabhavah), and non- 
difference signifies the impossibility of independent exis- 
tence (svatantra satta bhavah). Nimbarka holds that the 
sakti of Brahman is the material cause of the world, and 
the changes of sakti do not touch the integrity of Brahman. 
What Ramanuja calls the "body" of Brahman is the Sakti 
of Nimbarka. 

According to Nimbarka, the acit-tattva may assume 
three different forms. These may be of prakrlta or of an 
aprakrlta nature, and the third is kala. The sub-strate which 
is being operated upon by the three gunas, is of a prakrlta 
nature. This prakrlta dravya as karana, Is nitya ; but as 
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karya, this Is a-nitya. Pradhana, Maya, Avyakta arc all 
different denotations of this karana avastha ; and all the 
stages trom mahat-tattva to the universe as manifest creation 
are included under karya (See also Ch. 111). The a-clt is 
not self-existent ; it depends for its existence on the will of 
God. Prakrit! is under the sway of Kala. Prakrit! contri- 
butes to the bondage, and stands in the way of liberation 
of the jlva. It gets itself transformed Into deha, Indriya, 
manas and buddhi of the atman with the help of the three 
gunas, sattva, rajas and tamas. The prakrita portion of the 
acit-tattva is this vlsuddha-sattva. But even though It is a- 
cetana, it is very different from prakriti and kala. It Is 
resplendent as the sun, and Is placed outside the rule of the 
prakriti. It should be remembered further that nitya- 
bibhuti, visnu-pada, parama-vyoma, parama-pada arc only 
different names of this aprakrita portion of the acit-tattva. 
It is controlled by the Lord. It assumes different forms, and 
pleases Him and His disciples. It is beyond the domain of 
Kala, and is changeless, without any parlnama. Kala is ever 
present and comprehends everything else. 

According to Nimbarka, the lordship over the universe, 
and its control are all vested in the Brahma. Sree Krishna 
or Vasudeva is this Para-Brahma. He is without any defect, 
the source of all that is good, of the nature of the true and 
the wise, without any limitation, and the embodiment of 
Sacchidananda. His powers cannot be comprehended in 
thought. He is at the same time, the beloved of the Gopls, 
and the lord of Rama. Gopl presides over prema ; Rama 
or Laksmi is the goddess of wealth. So the Lord is the 
source of all wealth, just as He is the root of all madhurya 
or bliss. What the Puranas describe as Satya-bhama is this 
Rama or Bhu-sakti. The body of the Lord Is endowed with 
an infinite variety of benevolent qualities. It is wonderfully 
beautiful, tender, full of grace and sweet-scenting, full of 
charm and youth. It is no use finding out the presence of 
the different indriyas in Him, because He is all-powerful, 
and essentially one. Those liberated or mukta purusas, who 
have arrived very near to God. and those others, who are 
nitya. are all possessed of similar qualities. The constitu- 
tion of their bodies, being dependent on the eternal and un- 
limited wishes of the Lord, is without death or decay. Their 
bodies are nitya, or without any change, just as souls are 
nitya. This nitya-deha is shrouded, when the jiva is In 
bondage. But when the jiva out of the grace of the Lord, 



gets a glimpse of Him, he becomes detached from the 
prakrltl. and comes to acquire his over-lasting, deathless 
body. At the moment of entrance into this heavenly kingdom, 
the Lord grants the jiva this eternal, deathless and change- 
less body, with which to worship Him. 

But It should not be forgotten that in Ramanuja's 
speculations, as also in Nimbarka, it is clearly held that 
though this visuddha-sattva comes under a-cit or jada-tattva, 
It is being always penetrated by cit, without which the 
existence of the a-cit visuddha-sattva would Itself become an 
impossibility. Visuddha-sattva in Ramanuja and Nimbarka, 
at the behest of the Lord, who Himself is of the nature of 
clt, undergoes various transformations. This standpoint, 
where the a-cit is penetrated by cit, is not very different 
from the standpoint in Madhya, which looks at visuddha- 
sattva itself as cit. So from both standpoints, Rasa-realisa- 
tion is an activity of the cit-sakti. 

It should be noted again that the sakti which occupies 
such an important place in Ramanuja and Nimbarka, 
assumes the form of Prakrltl in early Samkhya speculations. 
The Ahirbyudhna Samhita (xill. 18-30), which gives a 
summary of the Sasti-tantra, perhaps refers to Sakti, when 
it speaks of Prakrit!, which is held to be the store-house of 
energy. The term is also referred to here and there in the 
Ahirbyudhna, but it is difficult to ascertain the exact sense 
in which It is used. In ii. 57, it is defined as the material 
cause of the universe (jagat-prakriti-bhavo ya sa sakti pari- 
kirtita), and in the hemistich vi. 16 (yat tat gunamayam 
rupam sakte-stasya prakirtitam),"' the term evidently speaks 
of prakrltl, which is held to be the conglomeration of the 
gunas. 

Nimbarka says that the Supreme Spirit is conceived as 
free from all defects. By defects, Nimbarka obviously 
means all that results from the activities of Rajas and Tamas. 
This Supreme Spirit is the storehouse of ail beneficient 
attributes, possessed of a heavenly body (suddha-sattva), full 
of beauty and tenderness, sweetness and charm (Dasasloki, 
4). Liberation according to Nimbarka, is not complete iden- 
tification with God. which is an impossibility. At the moment 
when he is freed from all limitations, he comes to approxi- 
mate the aprakrita vlsuddha Sattva. Rasas and bhavas arc 
possible only when such an approximation is sufficiently 
close. Nimbarka accepts Lord Krishna as the Supreme-Lord, 
or parama Brahma. The Sakti of this Supreme Lord as 



analysed by Nlmbarka in his Vcdanta-parijata-saurabha Is 
very similar to the analysis of Ramanuja. The followers of 
Nlmbarka speak of Lord Krishna as "Ramapati" "Srlpati" ; 
but they hold Radhika, who is seated on the left side of 
Lord Krishna, and who is the fountain-head of "prema" or 
love, as even better than Him. In the fifth sloka of 
Nimbarka's Dasa-sloki, we come across, 

<%f 1 crrft fFTPJslt f5T 1 
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Purushottamacharyya in his commentary Vcdanta- 
ratna -manjusa, written on Dasaslokl, explains the qualities 
of Radhika, "anurupa-saubhaga", "devi", "Sakalestaka- 
mada" much on the lines of Yamunacharyya's Catu-sloki, or 
the exposition of Venkatanatha of Ramanuja's concept of 
Lakhsml in "Gadya-traya". Radha in Nimbarka is the 
anapayini Sakti of Visnu in the Panca-ratra or in the 
Puranas. All these different branches of Vedanta emphasize 
that the non-attachment and bliss in aesthetic enjoyment can 
only be explained, if Rasa-realisation be looked upon as 
manifestation of this aprakrita Visuddha Sattva. 

It must have been noticed further that it was possible 
for the Rasa-vadlns to change their philosophic position from 
the one, held by their master, simply because both Bharata 
and his interpreters, though belonging to different philoso- 
phic traditions, upheld the doctrine of sakti, in the form of 
visuddha-sattva. Bharata as a disciple of the Samkhya- 
Patanjala school (See Ch. VI) and the Vedantists as also the 
Pratyabhijna exponents, like Abhinavagupta, were unanim- 
ous that Rasa-enjoyment is essentially the result of a deep 
embrace with sakti. The philosophy of Sakti thus bridged 
the gulf between Bharata and the later exponents of Rasa, 
who arc almost all of them Vedantists. 

The Samkhya-Patanjala standpoint in relation to Rasa 
enjoyment, speaks of this concept of Sakti, when it refers 
to parlnama, as affecting all stages of evolution. Evolution, 
according to the Samkhya system, is the gTadual develop- 
ment ot what existed inherently within the primary cause in 
a diffused state. It is the process which makes the under- 
developed or less developed one more developed, the Inte- 



